






Amsu Bodhini 
Shastra 


BY 

MAHARSHI BHARADWAJA 


CHAPTER I 


PRINTED BY Y D SOOBBIAH AND SONS 
At the m. b. d. ELECTRIC printing and art-litho works, 

' BANGALORE CITY 


1931 




HtesrasTqfoiqr 

ft5 ? 3^T3&Ttq?<T^q, sfiftqffoq 

5lftf><S$q qq t\4 $m, qf^l^qifq^qsi^q 

^jf^qqqiqjjq «faTOPMfa '4tfW* 

SIMTnKm 

^iqiFpft^T^n?. 

(qqqi^iq;) 


qfarq^ wMtaffofafifl ^ftpsq sqn?q?i ftf|cw” 

^qxqqriTfp^ qfeq mn> ^iqqi^qT 

III. q^Tq^qqqifq ^ir^iqi %.qTH%tq 

^'m^qqq^tqTql^q^qi^-i mmi «nfn®mq, 

jjqisfhl^q -qiqqi^fq-T^iJiq? 

q>l^ % *rfqq tfNtam 

H'qq^Tf.iqq\: Rq^qq 


f.?qtqqqqq 

ft. gsqqq #§ w§ q^F% 35WWW3 

3 ST ft 3 • 

1931. 




PREFACE 


Th ? within work Amsu Bodhini by the venerable sage Bharad- 
waj has been reproduced by Pandit ji T. Subbaraya” Shastri Of 
Bangalore, in the original Sanscrit and a translation thereof has 
been made in English under his personal directions. This work 
is not current in the outer world, so far as we have been inform- 
ed. The process of writing the original Sanscrit has been actom- 
plished in the traditional Yogic manner by the instrumentality of 
Dhyana, which is unknown in the present times to any but a very 
few, who have found entrance into the Inner Court? The publi- 
cation has been made in deference to the wishes of Panditji 
T. Subbaraya Shastri and his revered Mahatma Guru ji. As 
publishers wc make no claim whatsoever in regard to the original 
or the translation, which we ate informed are needed for th e 
enlightenment of the scientific world at large, of the present day. 
The work bristles with numerous suggestions, many of which 
might lead to discoveries, by the scientists of the present day. It 
is for the men of science to estimate the worth of this work, hoary 
with age. The work which is but a portion only, represents the 
ideas of ancient scientists of India in the particular directions, 
and the scientific world will be able to estimate to what height 
Science had reached in the very ancient times, when the work was 
penned. 

FAREDUN K. DADACHANJI 

RAMNIKLAL R. MODY 


Medows Street, 
Bombay, 16th March 1931 



Published by 

Messrs. Faredun Kershasp Dadachanji ARamniklal Ratanlal Mody, 
Solicitors. Medows Street, Fort, Bombay 


Introduction. 


It is a well-known fact that the ancient land of Bharata 
Khanda (India) on account of changes of time has come under the 
domination and influence of the Westerners and has attained a 
high state of civilisation. Marvellous Western Scientific achieve' 
ments "of universal good such as the Steam-engine, Telegraphy. 
Telephone, Wireless Telegraphy, Photography, Gramophone, 
Electricity etc., have recently been introduced into India also. Th'2 
Westerners, however, often assert that, the above or similar 
scientific achievements or literary workii treating about them^ 
were never known in India, that all the works of Ihdia are no 
better than Cock and Bull stories and that the Indians are remark- 
ably backward in civilisation. With a view to bring home to 
the people at large the fame of India during the Empires of the 
monarchs of the Solar, the Lunar and the Agni dynasties lonjf 
before the advent of the Westerners into India, the glory of the. 
Vedas and Shastras (which are by the Westerners belittled as being 
fables) and the height of civilisation that the Indians had attained 
by the study of such shastras, we have made an humble attempt to 
bring to light some of the scientist works of ancient India, which 
are now not widely current in this land and the first of such 
works is the present Amsu Bodbini Shastra dealing with the pro- 
perties of Solar rays and composed by the Revered Maharshi 
Bharadwaja. 

Well, an inquisitive and enthusiastic critic may here contend 
that the name of this Amsu Bodhini Shastra has never been heard 
of anywhere, that it has not beenhnentioned injany works, such as 
Mecmamsa Shastra, coming under Prasthana Thraya and that, there- 
fore it can never be considered as an original scientific work of 
ancient India. 
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Such critics should note that the number of Shastras of ancient 
India is as numerous to count as the number of stars in the 
heavens and that to attempt to explore and estimate the extensive 
wilderness of the many sided literature of ancient India, is nothing 
short of vanity, nay an impossibility. Eor, the more one knows 
about them, the more one finds, that there is yet more to be known. 
To dear away the false belief of those, who consider, that this 
work is not an ancient production, because of their ignorance of 
this^work, we shall here explain briefly by mathematical calculas 
‘uons the periods of time from the commencement of the Kalpa 
till its end, when shastras spring up, so that they may have an 
idea that the number of Shastras which come into existence is so 
vast, that it is not within the reach of any mortal to know all of 
them, but that there may be any number of them which they do 
not* and cannot know, whereby their doubt may be cleared. 


Calculation of Time. 


Time is of two kinds viz., Avachya or unlimited and Vachya 
or Limited. The unlimited Time is said to be in the form of 
N' r guna or unmanifest state of Brahman, in philosophical works. 
On the other hand, Astrology, by means of such works as Surya 
Siddhanta, declares that the same Unlimited Time getting the 
state of Limited Time and extending into the form of the Universe 
according to the Kalpa concerned, will assume the form of Saguna 
or manifest state of Brahman. Maharshi Parasara in the eleventh 
aphorism reading as of the fifth chapter of 

his Anda Kaustubha Shastra explains the pxtent of this Limited 
Time thus: “ The Limited Time extends over three hundred and 
sixty Maha Kalpas, commencing with Parashakti Kalpa and ending 
with Sadasiva Kalpa. Of these, the present Shweta Varaha Kilga 
Las been calculated to be the one hundred and forty-eighth Maha 
Kalpa, according to the mathematics of Valmiki”. 



The process of creation of each of these Kalpas is alike and 
that of the present Swcta Varaha Kjifpa is briefly this. Prior 
to the creation of this Kalpa, the Indescribable Paramatman foi*the 
sake of propagating the Universe assumed the Form of the Almigh- 
ty Sankarshana, also known as Avyakta qr upmanifest Brahman and 
by FI is indescribable power, created water in the order of Mahat 
and placed His Brilliance in it. It got the shape of a golden globe 
the inner space of which was full of darkness. The Almighty 
Sankarshana Himself present within that globe, in the unmanifest 
state assumed the manifest state by name Aniruddha. The Supreme 
Being in this state is known in Vedas as Hiranya Carbha, because 
He exists in that golden globe, making it His habitation, as Aditya 
because He is the original cause of the Universe, as Surya and 
Savita because He creates everything by means of His- brilliance* 
or the Shakti of His rays and .is Parana Jyoti ©r Super-Luminary 
because He illumines everything. The glofae of this. Hiranya 
Uarbha who is beyond description, is known as Rigveda, His 
rays as Sanaa Veda and His body as Yajur Veda. 

The Supreme Being who is thus personification of the three 
Vedas for propagating the Universe, with one-fourth of His indes- 
cribable power first created Brahma, imparted to him all powers, 
gave him all the Vedas and established him in the middle of that 
Brahmanda, while He himself remained illumining and pervading"” 
everything. It is this Brahma, existing in the middle of Brail- 
manda, whom the Shastras speak of severally as the First Bodied, 
Chaturmukha or the Four-faced, Prajapati and so on. 
Brahma then began creating the Universe, in accordance with the 
Veda gifted to him by the grace of Ishwara. He then thought of 
establishing in this Universe, the Veda which explains all 
Dharmas capable of imparting the four attainments— Dharma, 
Artha, Kama and Moksha to be observed by all people of the four 
castes, created by him. Calling to him Bharadwaja, who was 
practising penance in his name, He gave him the Veda of the 
Sweta Varaha Kalpa which was gifted to him by the Lord 



Almighty and said to him, “ O Bharadwaja, establish tins Veda in 
the Universe.” According to the prdcr of Brahmar, Bharadwaja 
Muni brought the Veda from Brahma Loka to Bhuloka, in this 
Sweta Varaha Kalpa, a fact which is incorporated in the Veda 
itself. . , , 

Subsequently Bhrigu, Bharadwaja, Kashyapa, Angirasa, (Jam 
tama, Parusara, Vyasa and other Maharshis found out the secret 
of the Veda by the help of the power of their penance and com' 
posed original Shastras, expounding the seven essential phases of 
Religious Life such as caste, sub-caste (sect), Gotra, Sampradaya, 
Arsheya, Pourusheya and Sadachara, in addition to the.Varnas and 
Ashra mas prescribed in the Veda. Later on these Maharshis at 
due periods of the Maha Kalpa, Avantara Kalpas and the Manvan- 
taras continued to compose Shastras necessary at the times con- 
cerned, so that people of all castes, such as Brahmins, might be a.ble 
to find out their respective religious duties as authorised by the 
Veda and the Shastras and by observing their Swadharma or own 
religious duties, get the four attainments of life and eternal bliss. 
The Shastras thus composed in each Kalpa are endless and so the 
Shruti has expressed this fact in sentences such as, ^l. M 

and soon. The Shastras coming into exis- 
tence even in the time ol a Manvantara are too numerous to 
enumerate and so it is impossible for men to study all the Shastras 
Pitying this sad condition of -the lay people, the Maharshis with a 
philanthrophic view, classified the Shastras, picked up only a lew 
of them, by studying which the subject matter of all Shastras may 
be clear and codified them in what is known as ‘Prasthana 
Thuya’ so that all people might know their respective duties and 
by observing them strictly would get happiness here and here ■ 
•liter. A Prasthana Thraya is therefore a Shastric work which 
enumerates only the principal Shastras (excluding those of minor 
mportance) current at a period of time concerned. Thus a 
Prasthana Thraya will be in force for about five thousand human 
years, at the end of which a fresh one succeeds it. Three lacs, 
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ninety-one thqusand, one hundred and seventy-six such Prasthana 
Thrayas have come and gone !n this Sweta Varaha Kalpa jind 
the one now in force is th<? -391177th. Maharshi Shuka says in 
Shastra Nirnayadhikara of his work, Srushti Vilasa that the 
Prasthana Thraya, now in vogue is of two kinds vie., Brihat Pras- 
thana Thraya and Laghu Prasthana Thraya. 

In determining th' periods of time when the various Shastric 
works come into existence, the calculation of time is made under 
three tables human, Divine and Brahman. Thus one hundred 
Brahman years are said to be the duration of one Maha Kalpa. 
Similarly a Brahman day is considered to be one Avantara Kalpa. 
A Maha Kalpa therefore consists of (100 x 360)= 36000 Avantara 
Kalpas. The duration of time of each of this Avantara Kalpa is* 
equally divided among fourteen Manvantaras. The time of a 
Manu thus extends over a period of seventy-one Divine Yugas. 
This is further illustrated in the following three tables of Time. 

THE HUMAN TABLE OF TIME 

The time taken for once winking the eyelids of a human 
I icing is known as a Nitnisha. 

1 f> Nimishas make 1 Kashtha 

30 Kashthas ,, 1 Kala 

30 Kalas „ 1 Muhoortha 

30 Muhoorthas „ 1 Day 

30 Days „ 1 Month 

12 Months „ 1 Year 

This year is said to be the Savana year, where day is calculat- 
ed from sunrise to sunrise. There can therefore be no Adhika or 
extra or additional month in this Savana year. 

THE DIVINE (DAIVA) TABLE OF TIME 

1 Human year is equal to 1 Divine Day 
360 Divine days, 'make 1 Divine Year 

12000 Divine years make 1 Divine Yuga, 
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TABLE OF BRAHMAN TIME . 

» 

2000 Divine Yugas make 1 Brahman Day 
360 Brahman days make 1 „ • Year 

100 ' „ .' ye’ars mak5 1 Lifetime of a Brahma. 

At the end of 100 such years, a Brahma perishes. 

One day of Brahma is equal to one thousand times the four 
Yugas— Krita (Satya), Treta, Dwapara and Kali. The number of 
human years miking up each of the four Yugas is as follows » 

Yugas Number of human years 

1. Krita Yuga .... 17,28,000 

2. Treta Yuga ... 12,96,000 

3. * Dwapara Yuga ... 8,64,000 

4 Kali Yuga .... 4,32,000 

The total of the 4 Yugas is .... 43,20,000 human years. 

This duration is equal to one daytime of Brahma while the 
night time is also of the same duration. 

CALCULATION OF TIME OF A MANVANTARA. 

Each daytime of Brahma is equal to fourteen Manvantaras, 
Now that the number of human years is fixed for a Brahman Day, 
the number of years of a Manvantara or of the entire lifetime of a 
Brahma can easily be calculated. 

In this Sweta Varaha Kalpa six Manvantaras have already 
passed and the seventh vis., Vaivaswata Manvantara is now going 
on. In this present Kaliyuga of the Vaivaswata Manvantara, the 
Prasthana Thraya or the catalogue of Shastric works containing 
the quintessence of all literary works, now in force is the 
391177th in order. In this Prasthana Thraya, the present work, 
Amsu Bodhini Shastra has been mentioned under the head of 
Artha Shastras. So it is not possible to say that this work is not 
a Shastra of ancient India. 
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It has been stated above that there have been millions of 
Prasthana Thrayas, each of which is a catalogue of many Sbastras. 
The readers may therefore guess for themselves the number of 
Shastras which the philanthrophic sages give out to the world, at 
proper periods in the qourse of a Maha Kalpa. Many of the 
scientific works mentioned in the Prasthana Thraya now in force 
have been lost, on account of various reasons. . 

To revive the Scientific Shastras Mr. Faredun K. Dadachanji, 
B.A., LL.B., a Parsee by birth and Mr. Ramniklal R.Mody,*B.A., 
LL.B., a Hindu by birth, Solicitors of the Bombay High Court have 
been for some time past toiling laboriously. In course of time 
they enquired of me also, if anything could be done for the revival 
of the ancient Indian Scientific Shastras., In compliance with 
their enquiry I furnished so them a brief account of some of such 
Shastras, which I had heard from our Guruji Maharaj. 

These Shastras are : — 

1. Shakti Tantra, by Maharshi Agastya. 

This work treats of the 32 kinds of electricity and o£ 
the various wonderful machinery and other appliances which can 
be invented by its help. 

2. Soudaminee Kala. This* work deals with 22 wonderful 
subjects, such as the attraction of likeness and of voice, of all pheno' 
mena on the earth and in the heavens. 

3. Suddha Vidya Kalapa, by Maharshi Aswalayana. 

This Shastra deals with the following points ; the state of the 
Universe prior to creation, the cause of its creation and its varie- 
ties and the wonders of the creation of Iswara and that of Jeeva. 
Many other very interesting points are also treated in this work 

4. Brahmanda Sara, by Maharshi Vyasa. 
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Iij this Shastra are mentioned the characteristics of many 

Brahm^ndas, their dimensions, the' moveable and immove' 

able phenomena existing in them and the gross and subtle methods 

of finding them and many other points of practical utility 
* ' • * • * 

5. Amsu Bodhini by Maharshi Bha’radawaja 

Some of the points dealt with in this Shastra are these — 

Clear knowledge of the several solar globes, the differences 
in th'hi r light and lays, the starting points of their rays, the' 
glasses and other apparatus of attracting those rays, the darkness, 
light, heat, coldness, speed, colour etc., present in the solar rays, 
the six kinds of changes such as happiness, misery and so on that 
overtake the beings in creation, day and night ; practical applica- 
tion of the forces of solar rays such as transmission of messages 
to distant places, conversing with and getting sight of people in 
far off lands and many other wonderful achievements. 

There are many other siimla*" works, only the names of some 
of them are given hereunder. — 

6. Anda Kaustubham, by Maharshi Parasara. 

7. Koumudi, by Somanatha. 

8. Meghotpatti Prakarana, by Angeerasa 

9. Akasha Tantra, by Bharadwaja. 

10. Loka Sangraha, by Vivaranacharya. 

11. Agatatwa Lahari, by Aswalayana. 

12. Prapancha Lahari, by Vasishtha. 

13 Yantra Sarwaswa, by Bharadwaja. 

11. Lohatantra, by Shakatayana. 

15. Kheta Sarwaswa, by Jaimini. 

16. Karmabdhi Sara, by Apastamba. 

J7. Dhatu Sarwaswam, by Bo^hayana. 
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18. Righrudayam, by Atri. 

19. Namartha Kalpa,*by Atri.* 

20. Vayutatwam,4>y Shakatayana. 

21. Vaishwanara Tantra, by Narada- 

22. Dhooma Prakarranam, by Narada. 

23. Oshadhi Kalpain by Atri. 

24- Karaka Prakarana by Atri. 

,# 

The names of these Shastras are suggestive of the subject- 
matter treated in them. These Shastras are full of scientific 
research and achievements of ancient India, such as Vayu vega or 
travelling as fast as the wind or mind, flying in the sky, entering 
into the body of another, and so on which are far beyond the 
reach of the highly civilised up-to-date Western Scientists 

On learning from me the names of these scientific works of anci- 
ent India, the said two pious and god-fearing solicitors of Bombay 
felt exceedingly delighted and feeling sorry at the same time that 
these Scientific Shastras have now become almost extinct in India, 
whereby her civilisation is undervalued by the Westerners, they" 
made up their mind to bring these works to light and thereby 
establish the fair name and fame enjoyed by India and which-is 
still due toiher. With this determination they desired me to write 
and get them these Shastras, so that they would publish them at 
any cost, to which I said that 1 would consult my Guruji Maharaj 
and let them know what he commanded on this point. 

In due course I sought the presence of my Guruji Mahara. 
and informed him all about the desired publication of the Shastras. 
On hearing it, he remained silent for a while and then spoke to 
me as follows — “Mr. Faredun K- Dadachanji and Mr. Ramniklal 
R. Mody are both pious people. They have a meritorious past. 
They will get all their desires fulfilled by the very idea of getting 
these Shastras published. They need no other spiritual observances 



for their edification and future good. Inform them that they 
are quite welcome to do this.work, in case they undertake this as 
a piece* of divine service. You should write and give them which' 
ever Shastra they desire to publish- By this 1 am spre this sacred 
land will be regenerated jn .every way . and the ancient Dharma 
will again be established' in it.” 

On this 1 communicated this piece of information to the above 
two persons, who felt delighted and undertook to publish 
the Shastras with faith and fervor and in strict obedience to Shri 
Guru'ji’s wishes. To begin with Amsu Bodhini Shastra, which 
deals with the properties of Solar rays was selected, since in this 
Sweta Varaha Kalpa all creation takes place through solar rays. 
Sq far the twp devotees have been able to get the first chapter of 
this Shastra printed at Bangalore, with an English version of the 
same. 

The main points dealt with and established, on the authority 
of the Shruti, in this Chapter are that Soorya or the Sun is proved 
to be identical with Brahman, that he is the Lord of creation of 
Sthis Sweta Varaha Kalpa and that creation of the entile Universe 
takes place by means of the Agni Shoma Shakti of the Brahman. 

May the Lord on High shower His choicest gifts on the 
publishers so that they may bring to light many more Shastras of 
this type for Universal good. , 


Bangalore j 
4th January 193 1 J 


Pandit T. SUBRAYA SHASTRI. 



Translator’s Note 


Thorough understanding of Sanskrit, a fair knowledge of the 
scientific works referred to or quoted in the original and good 
command of the English language to express the technical points 
precisely, are some of the essential features in rendering into 
English a highly developed scientific work, like this /fmsu' 
Bodhini Shastra. The following pages will prove the extent of 
the presence or absence of these merits on the part of the trans' 
lator, who is not unaware of his drawbacks for this task. He is 
therefore sincerely of opinion that better justice would have be5n 
done to the subject, if it had been undertaken by one to whom 
knowledge unfolded her ample page rich with the spoils of time. 

The English portion of this work is only a commentary and 
not a translation in the strict sense of the term. For many of the 
explanations of the original Sutras or aphorisms, not found in tho* 
Bodhananda’s Commentary given in this work, have been taken^ 
from other commentaries on the work, by the expounder of this 
Shastra, Pandit T. Subraya Shastriji, who is therefore the real 
translator of this work. 

This is purely a scientific work ; but there seems to be a 
mistaken notion prevalent even in the literate circles of the Wes 
naturally and of the East strangely, that physical sciences are an 
absent factor in the ancient Indian literature and works on scien- 
tjfic subjects are fundamentally foreign, though its philosophical 
metaphysical and other works are universally admitted as unsur* 
passed. This charge is further supported by the fact that the 
ancient Indian sages were mainly bent on spiritual pursuits and 
never on secular ones and that their scientific works or achieve' 
ments, if .any, are not now visible. 

(0 
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To answer this objection a few words of explanation are here 
nececsary. Scholars of ancient India indeed cared mote for spiri- 
tual welfare than for secular happiness and it is this trait of theirs 
that gave rise to the vast and varied literature, for they made 
laborious investigation to fii^d out thp real State of Brahman, the 
abode of eternal bliss arid with this aim*they conducted research 
work and -experiments, in all conceivable fields of sciences and 
with the experience thus gained they composed Shastras for the 
good of mankind. Of these, the Religious and philosophical 
works deal with Brahman as the primary object and scientific 
truths as a secondary one, while the scientific; works treat about 
scientific principles primarily though the ultimate object thereof 
is Brahman itself. Further the philosophic, psychic, religious., 
physical, metaphysical, chemical, medical, alchemic and other 
branches of sciences are so blended together in those works, that 
it is not easy to draw clear lines of demarcation between them. 
For, if messages are now transmitted with or without wires by 
physical forces, they used to be done by Yogic or metaphysical 
means in those days. Similar powers can be will imagined as existing 
■jn the past. Thus in the midst of exuberant plenty of convene 
ent circumstances — long life, health, wealth, yogic powers etc. — 
necessary for the development of sciences and arts, who can say 
what wonders the hoary heads have not wrought in the unlimited 
space of time? Who can say which sciences the intellectual giants 
did not or could not deal with in the Golden Age of India ? 

Where. arc those scientific marvels and the Shastras now ? 
Religious conflicts, Political convulsions, Meteorological and 
Geological changes and the like should explain the absence of tjje 
same. The intellectual wealth of India disappeared long, long ago, 
leaving her in a most helpless and degenerate condition ! 

Still there is no reason to be despondent, for it is never too 
late to mend. If the latent energy be rekindled, if the scattered 
forces are united, if the isolated and detached bits of knowledge 
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and experience are gathered together, if theories are put into prac' 
tice and above all if congenial atmosphere be created, the dawn of 

the Golden Ag^ of India frill not be long in coming. 

* * 

m 

Arts of Navigation, Air ’flight and several other achievements 
of ancient India. have recently been proved and it is die duty of 
the talented, not only to prove to the world the other wonders of 
scientific research, but also to bring them to practical fruition. 

’ Coming to the subject, it remains only to be said, that owing 
to the peculiar circumstances under which the book had to be 
printed, mistakes of many kinds could not be avoided, for which 
indulgence of the cultured is: earnestly craved. A list of the errata 
has been appended. 

* 

In conclusion, the translator earnestly prays to the Lord 
Almighty to grant long life and prosperity to the expounder and 
the publishers of this work, so that they may bring out many 
similar works for the welfare of mankind. 


Bangalore I 
5—2—1931 j 


G. VENKATACHALA SARM&. 
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AMSU BODHINI 

Introduction 

Long long ago, the venerable sage Bharadwaja, by severe 
austerities, earned the goodwill of Indra who granted him a 
long life extending to four Kalpas. He spent this long life in 
penance so rigorously that Brahma condescended to appear be- 
fore him. “Come here, 0 Bharadwaja” said Brahma and taking 
him to Brahmaloka where the Veda Was ablaze in four heaps, 
gave him one handful from each. He then brought the re- 
splendent Veda which was in the aggregate form of Rik, Yajus, 
Sama and Atharvana and established it in Bhuloka. 

Iii course of time, people of the three castes could not grasp 
the spirit of the Veda in its aggregate form and so it was very 
difficult for them to perform their religious rites and rituals. 
Pitying this sad condition of these people, Vedavyasa with a 
view to simplify it, divided the aggregate Veda into four classes 
viz., Rik, Yajus, Sama and Atharvana and taught them to his 
disciples, Paingala, Vaisampayana, Jaimini, Sumantu and so onj 
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These disciples of Vyasa in their turn, actuated by the 
desire of rendering the already simplified Veda more simple, sub- 
divided each of the four branches of V eda, into many moro 
branches (feahu Sakha). Thereupon the most erudite sages 
Kasyapa, Angirasa,- Bhrugu, Aswalayana, Bodhayana, Apa- 
s tarn ha, Yagnavalkya etc., who had command and mastery over 
all branches of Veda, studied them all with intellectual vision, 
summarised the secret truths thereof and reproduced them in 
the form of Smrutis, Puranas, Itihasas, Dharma Sutras, Kalpa 
* Sutras and so on, for the good of mankind. These puranas and 
. other shastras clearly describe the process of creation of past 
Kalpas as well as that of the present Swethavaraha Kalpa. The 
treatment of these points in these works is so stiff and scholarly 
that laymen cannot follow them. With a view to make these 
knotty points clear, the most celebrated Maharshi Bharadwaja 
studied the different accounts of creation, contained in these 
Shastras. Having also studied all passages such as “All Crea- 
tion emanates from the Sun” of Adharvanic Suryopanishad, he 
at last concluded chat the three kinds of Creation gross, subtle 
and causal, take place by the gross, subtle and causal powers 
present in solar rays. To demonstrate his theories on the gross 
creation, he invented several ‘Manies 1 (Crsytals) such as Kirana 
Vibhajaki mani, described in a work known as “Mani Pra- 
karana,” and several varieties of glass such as ‘Kaladini,’ describ- 
6d in Darpana prakarana, and appliances and machines such as 
■Kirana Shakti Vi bh a] aka Yantra 1 ’detailed in Yantra Prakaran 
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and acids described in Dravaka Prakarana. Again to demon- 
strate liow the subtle creation takes place from the subtle 
forces of the solar rays, he has propounded such subtle 
means as ‘ Yasthu Sarnyamana ’* detailed in Yoga Shastra* 
Lastly to demonstrate the causal creation that em’anates froih 
causal forces of the solar rays he expounded metaphysi- 
cal arguments and reasoning — Vicharaj: dealt with in Vedanta 
Shastra. Having expounded all these very lucidly he incorpo- 
rated them all in a book callel Arnsu Bodliini, in aphorisms, 
extending to a thousand sections, subsumed under twelve 
chapters. 


* Sarnyamana is tbe methodjof freeing the mind from agitation by con* 
trolling tbe movements of Prana and Apana and of concentrating it on 
a particular object. 

1 Vichara it the process of realising, tbe object (with which tbe mind 
got Sarnyamana by means of concentration) on enquiry as to wbatand 
where it is, whence it came and whither it will go* 



ii m n 


II 

qsnflfr H%%RW IH II 

COMMENCEMENT OF THE SHASTRA. 

Mangalacharanam. 

To that light which is proclaimed by the learned to be the 
giver of light, to all the luminous objects, such as the sun, the 
Moon, the s‘tars, lightning and so on, whose luminous rays illu- 
minate the entire inanimate universe, which is (without the aid 
of any external object) Self-effulgent and shines in the hearts of 
all beings, as if a mere on-looker (Sakshi) and to that self-efful- 
gent light of Paramatma in the presence of which, as the Sruti 
declares, no other luminous object can shine, I offer my worship, 
feeling identity with it. 

Having prayed to Nirguna or the formless state of the 
Supreme Being in the first verse, the author in the second verse , 
does so to Saguna or manifest state of Atma in the manner pres- 
cribed in the Veda, thus — 

That Shakti which emanated from Paramatma in the form of 
his volition for creation, in accordance with Sruti “May I be 
many” and which is inseparable from him as moonlight from the 
moon, is called ‘Moola prakriti’, from which radiate rays. The 
resplendant fiery globe emanated from the friction of these rays 
of Satwa, Raja and Tama qualities, is always borne by Chando- 
maya rays such as Gayatree, Ushnik, Anushtup etc. These 
rays get their light from Suryanarayana, the Lord of the Solar 
globe, to whom I offer worship and then begin to write this 
«Shastra, Ainsu Bodhini. 



5 


gfoffrRs^TfoftRi 





Having thus. performed the propitiatory ceremony of invo- 
cation to both the Nirguna and Saguna states of the Supreme 
Being, the author describes the worth and scope of the work* 
This Shastra is the essence of the Vedas just as milk, fresh and 
pure from a cow, imparts to its students happiness here and here- 
after, and to the philosophical inquirers, a decisive knowledge 
and experience that the universe is only an expanded form of 
Kutastha, who is present in the hearts of 4H beings and in no 
way different from him. Further it gives the research scholar 
a clear knowledge of the use of the various machines and 
appliances and mirrors and glasses and so on, with the .help of 
which solar rays can be analysed and examined and the creative 
forces embedded in them can be found out, so that the process 
of creation of the Universe can be demonstrated. 


In short, it discloses an intimate knowledge of everything 
connected with the sun and the solar rays, (and how they can 
be employed for various purposes) and the creation that 
emanates therefrom. This work is in aphorisms, composed of 
alphabets from ‘ A ’ to ‘ Ksha ’ signifying technical meanings, 
arranged in one thousand sections, which are subsumed under 
twelve chapters. 


After giving briefly an idea of the subject matter, the scope 
of its practical utility and of the benefits it confers (of course, 
according to merit), on those who make a systematic study of it, 
as described by the author Bharadwaja, now the verses of the 
commentator will be given and their meaning explained. 
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That form of Paramatma whose beginning and end are 
beyond the knowledge of even Guuamurtis viz. Hari, Hara and 
Brahma is known as Mahadeva and His Consort, as Maha- 
devi. Saraswati is His speech, the consort of Bralirna. 
Ganapati is His heart and Lord of the thirty-three erores of 
celestial beings. Bharadwajah* who takes in the entire Universe 
a# an immense meal at the time of dissolution, and who is the 
author of this Shastra, is the soul (Prana) of Mahadeva. To all 
these the commentator offers his worship and then begins to 
write the commentary on the Shastra, Amsu Bodhini. 


“ Having paid inv respects and expressed gratitude to the 
several authors,: who have, on the subject, composed works 
'which I have carefully studied and also having made a 
thorough study of scientific works such as Swatassiddlia Nyaya 
Shastra (a book of axioms or self-evident truths), Yalmiki 
Ganita, Paribhasha Chandrika, Namartha Kalpa and so 


* Itareya Brahmana gives the following explanation of the word 
Bharadwajah. 

Bharadwajah is a compound word made up of the two simple words, 
Bharat and Wajah. 

Wajah means food. That which takes food in is called prana. 
In other words the aggregate prana is known as Hiranvagarbha. 
That incarnation which Hii anyagarbha assumed for the purpose of 
establishing the Vedas, (which were within him) in this world, is known 
as Baradwajah* 

1 Maharshi Apastamba in his work Samanvavadhi Karana, names the 
authoritative scientific works and their authors referred to above 'by 
the Commentator, as follows : — 

The authors are Uchichya, Yagnavalkya, Praskanva, Gautama, 
Dirghatama and Shaunaka, who are all venerable sages, celebrated for 
their learning. 

Their works, in order, are Mayukha Tantra, Kirana Kalpadruma, 
Amsutatva Kriyasara, Amsnhrida^a, Marichikalpa and Karakalpa- 
Sudhanidhi. 
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on, I write in verso and in the same technical style, a commen- 
tary known as ‘Bodhananda Yritfi’ for the purpose of making 
this work accessible even to boys and laymen. May it delight 
the cultured and benefit the world. 


“But the only defect is that on account of the highly tech- 
nical nature of the work, the commentary could not follow the 
standard “Yyakhyanam Panchalakshanam” and the Paninian 
Code. 


“Well, now one may raise an objection as follows : — 

In a Sliastra known as Pravachanadhikara, Veda Yyasa 
observes that that Shastra which is not in conformity with the 
teachings of Sruti and its Angasi.e., the six shastras viz., Siksha, 
Vyakarana and so on, is not accepted by the orthodox and as 
such it is to be condemned and kept at arm’s length. The present 
work,. Am su Bodhini being one of such does not deserve a com- 
mentary to be written upon. Should any person, actuated by 
pride of scholarship or thirst of money, or by mistake or 
audacity write a commentary on such a work in his own way, he 
is sure to suffer in the darkest of hells. It is therefore objec- 
tionable to try to spin out a commentary on this Shastra.” 
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The commentator, however, defends himself by stating rea- 
sons to prove that the Shastra in question does not fall under 
the category of “underserving of commentary” and that therefore 
his present attempt is, thus not futile. 

In the first place the author Bharadwaja himself has declared 
at the beginning of the Shastra that it is the quintessence of the 
Veda and so it is based on Sruti and nowhere opposed to its teach- 
ings. Secondly, this Work has, as in the case of Karakalpa and so 
on, Suryopanishad of Atharva Veda for its origin. Besides this 
Pravachanadhikara itself, the authority of which has been quoted 
to prove the work in question as undeserving of a commentary , 
subsequently proclaims that those Shastras or works whose origin 
is Veda deserve commentaries. These reasons conclusively justify 
the deduction that the work in question is nowhere opposed to 
the doctrines of Sruti, that it is accepted by the orthodox and 
that therefore it does deserve a commentary. Thus the above 
objection becomes null and void. We shall therefore write a brief 
commentary on Amsu Bodhini, following the method and style 
of the commentators of yore, such as Viswambharacharya who 
have written commentaries on. the six works referred to above. 
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BEGINNING OF THE COMMENTARY. 

With a view to avoid any impediments and disturbances in 
the way of successful completion of the work in hand and for th* 
benefit and edification of his disciples, the author, Bharadwaja 
performs the propitiatory ceremony of invocation pursuant to 
the traditional custom, and incorporates the same in his wo»Jc 
by the two opening verses. The four objects of studying the 
Shastra have also been suggested in the context, 

CHAPTER I — Aphorism 1. 

Thereupon the creation of S wet havarahakalpa was con- 
ducted by Soorya, the sun, since he is identical with Par&matma* 
This is the Aphorism. 


Bodhananda’s Commentary: — 

Shastras declare that there are 64 kalpas (long periods of 
time) the first of which is Parasaktikalpa and the last Sada- 
sivakalpa. The process of creation during each of these 
kalpas is conducted by the Lord of the kalpa concerned, in 
accordance with the sruti of that kalpa, the process of creation 
being exactly similar to that of the previous kalpa, that is, in th# 
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order of Food and the Eater of food. Maharshi Bharadwaia 
w^th the philanbhrophic view of proclaiming to the universe the 
fact that the creation of Swethavarahakalpa is conducted' as 
aforesaid, by Sooryanarayana himself who is the Lord of this 
kalpa and who is identical with Paramatma, disclosed out this 
famous shastra, Amsu Bodhini. 

The meaning of the first aphorism of this great work is 
briefly explained here, thus — 

This aphorism resolves itself into four words dealinc with 
the process of creation of this Swethavarahakalpa. The first 
word viz., “Atha”, refers to the time subsequent to the period 
ending with the dissolution (Pralaya) of the kalpa preceding it. 
The second word names the creation of Swethavarahakalpa. 
The third word establishes the identity of Soorya with Para- 
matma, on the authority of the Atharvana Sruti. The fourth 
word indicates the creation taking place from Sooryanarayana 
or the sun. 

This is the meaning of the words in the aphorism, the gene- 
ral sense of wbioh is this. 


The General Sense. 

Paramatma who is beyond the influence of Maya ideated 
to create the universe by projecting himself into the form of 
the Universe. Notwithstanding his Cosmic Ideation he 
was, on account of his changeless state, unable to create the 
universe without the help of some Upadhi or an external object. 
This he found in his o^n Mayashakti. With a portion of 
this Mayashakti therefore he created the upadhi vi*.. 
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Thrayeemandala* which is very wonderful and resplendant and 
s in the form of the seed of creation. 

Parameswara afterwards, with another portion of. his Maya- 
shakti created a glorious power known as. Aditya, possessing 
extreme heat and radiance and Infused it within that Thrayee- 
manaaia or the orb of the three vedas. Thereupon Parameswara 
entered into that globe for the propagation of the universe. Then 
he got the human form which the veda names Hiranya 
Garbha. Again it is this Hiranyagarbha who is no other than 
Paramatma himself, that Maharshis describe as Brahma, Viswa- 
srut (the creator of the universe), Prajapati (Lord of creatures) 
and so on, in all the Vedas, Shastras, Puranas, Ithihasas etc. 
Further the theistic declare that this Hiranyagarbha or Soorya 
is the Lord of creation of the Swef;havarahakalpa. The eternal 
Sruti therefore in its passages such as “Soorya is Paramatma or 
the creator of the entire universe”, asserts that this Soorya is 
identical with Paramatma. It is thus plain that the creation of 
Swethavarahakalpa which succeeded Padrnakalpa, takes place 
by Soorya, the process of creation of the universe being in the 
form of projection of his own self. This is the general sense of 
the aphorism. 

■ , .-- r ~ -n • - r' ******** -»-n-rji « »r r~tr 

Nota * Thrayee — means the three vedas* 

Mandala — is the orb of those vedas. 

Upadhi — means cause. 
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The following explanatory meaning is also appended to this 

aphorism. 


In this connection the author assumes an opponent, contra- 
dicting his statement and argues with him to establish it. This 
is the objection raised by the opponent. 

“Well, sir, according to your statement, Soorya, the sun is 
the agent of creation* But the most erudite of sages and seers 
declare in shastras that the agency of creation is or can bo attri- 
buted only to Paramatma, who is self-existent and eternal and 
in whom the six characteristics essential for conducting the 
process of oreation are inherently present. The agent of cre- 
ation therefore must be self-existent and eternal and possessed 
of the six powers naturally. Now the sruti declares that Brahma 
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created Soorya and Chandra, the sun and the moon just in the 
same manner as in the previous kalpa. This conclusively 
proves that Soorya is not self-existent and eternal but that he is 
only an object of creation and transitory. 

Again, according to Srushtivilasa the agent of creation 
should inherently possess the following six characteristics viz- 

(1) Adhishtanatwa or the quality of being the support of 

creation, just as a wall is the support of the pictures 
on it. 

(2) Atmatwa or capacity to remain cter..al and changeless 

in the presence or the absence of creation which has 
to perish. 

3. Upadanatwa or the capacity of being the chief or 

material cause of creation. 

4. Nimittatwa or the power of being the instrumental 

cause of creation. 

5. Vivrutatwa or the power of projecting himself into the 

form of the universe. 

6. Nirupadhitwa or the property of not being attached ta 

Upadhi or any object other than himself. Without 
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these six characteristics no agency of creation can be 
justified to any. 

Now it has already been proved that Soorya is only an 
t object of Brahma’s creation and consequently fails to be self- 
existent and eternal. Therefore it is plain that he cannot 
possess the above characteristics essential for an agent of 
creation. It is thus foolish to ascribe to Soorya who is an 
object of creation, who is perishable and who does not possess 
the above six characteristics indispensable to the Lord of 
creation, the agency of creation which is justifiable only in the 
Paramatma who is self-existent and eternal, and possessed of the 
case of above six characteristics inherently and eternally. 

In this way your statement viz., Soorya is the agent of 
creation, has been proved prejudicial to Sruti and false, and your 
shastra containing such false statements and theories is 
evidently false, useless and harmful”. 

The author answers the above objection and justifies bis 
own statement, thus — 

Well, sir, it is to be noted that with the Maya upadhi Atma 
is in Sopadhika or manifest or conditioned form and without it 
be Is in Nirupadhika or immanifpsfi or unconditioned form. Bat 
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since the process of creation cannot take place with the Absolute 
or unconditioned state he joins with upadhi, becomes conditioned 
and thus manages the process of creation. It is to be nr>ted 
here that Atma, in the conditioned state, is naturally possessed 
of all the characteristics such as Adhishtanatwa or being the 
support of creation, the six powers essential for the agent of 
creation of the universe and of the state of 4tma and so on just' 
in the same way as in the case of the Absolute and uncondi- 
tioned Atma. All these points are dealt with very lucidly and 
elaborately in the course of the commentary on the second apho- 
rism of this shastra. Suffice it here to say that such passages of 
Adharvana Sruti as that (1) Soorya is Atma of the entire 
universe, (2) all the Bhutas evolve out of Soorya etc., emphati- 
cally prove that the term Atma applies to Soorya and that 
therefore he is the agent of creation. 


Now, since the eternal sruti itself has recognised that Soorya 
is the agent of creation of the Swethavarahakalpa, the 
objection you raised above falls to ground. Further the statement 
made in the first aphorisfn of the shastra is proved, on the 
authority of the veda, to be correct, altruistic and in advance- 
ment of scientific lore. 

This is the explanatory meaning of the first aphorism. 
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Chapter I — On Creation. 

Aphorism IA.— ^According to the fifteenth axiom, that 
which is Adhishtana is Atma. 

Or 

From Adhishtana (Siddhi) Afcmasiddhi results and it is 
proved by the 15th axiom. 

This aphorism consists of three parts determining the nature 
of Atma. The first of them says what Atma is, the second de- 
termines the nature of Adhishtana and the third mentions the 
fifteenth axiom to prove how Adhishtana comes to possess that 
nature. 

Thus the aphorism in its three parts determines authorita- 
tively and briefly what Atma is. We shall now comment on these 
three expressions in detail. 

Sruti in its different passages describes Atma differently as 
follows: — 

(1) Brahma (Atma) is one, there being nothing else ; 

(2) At first Atma alone and nothing else existed ; 

( 3) Surya or the sun is Atma ; 

(4) Akasa is Atma, (and so on), thereby giving scope for 

viewing Atma in two aspects, (1) as one and (2) as many. 
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There is therefore reason for doubt as to whether the term 
Atma referred to in the above aphorism applies to the oneness or 
to the manyness of Atma. This doubt is cleared up and the con- 
clusion arrived at as follows.— 


Prior to creation Atma alone, who was unaffected by Maya 
who was truth and knowledge and eternal, was and nothing else 
was. 

* 

Shastras declare that the same absolute atad unmanifest Atma 
subjecting himself to the Maya Upadhi which exists within him 
naturally and inseparably, as moonlight in the moon, got dif- 
ferent forms such as Brahma, Vishnu, Rudra, Surya and so on, 
and manifested as many Atmas. In other words, the same absolute 
and undivided Atma, prior to his subjecting himself to the Maya 
Upadhi, was absolute, unmanifest and undivided one, but after- 
wards by the illusion caused by the Maya Upadhi, expanded 
himself in to the form of Triinurtis and the entire universe, and 
manifested as many Atmas. In fact this condition of manyness 
to Atma is only apparent on account of illusion caused by Upa- 
dhi and as such is not re d. This statement is corroborated by 
the following passages of Sruti: — 

(1) Having created it (the Universe), 

(2) He entered into it (the Universe), 

(3) He caused himself to manifest in the form of the 

• Universe, etc. 

The first two of these passages declare that Paramatma is 
beth cause and effect of creation, that as cause he, (affected by. 
the Maya Upadhi) creates the universe, which is (in the form of) 
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effect and that in the Antalikarana, which is in the form of the 
totality of essence of all beings, he reflects himself having no 
attachment with it, just as the sun in a mirror. The third 
passage avers that the same absolute Brahma (Atma) at the 
beginning of creation, by virtue of his Maya TJpadhi rendered 
himself first as Avyakta* or unmanifest Brahma (Atma) and 
subsequently as Vvakta or manifest Brahma (Atma). 

• 

The (unmanifest) Avyakta itself expands and manifests in 
the form of the universe concrete and perceptible to senses. 
This state of Avyakta is known as Vyakta. 

In this way passages of Sruti recognise the same absolute 
Atma, oneness on account of the unmanifest state and manyness 
on account of the manifest state (of Atma). 

The term Atma is thus used in two senses, primary 
(Mukliya) and secondary ((fauna). The passages of Sruti deli- 
neating the nature of Atma are also of two kinds, major and 
minor ones. The major passages describe oneness in the 
primary sense of Atma, which is natural to him. The minor pas- 
sages, on the other hand, denote manyness in the secondary sense 
of Atma, acquired on account of Upadhi. 

Gfauna Siddhi or the secondary aspect of Atma is so called, be- 
cause the minor passages of Sruti speak of manyness of Atma, 


Avyakta is that state of universe which is abstract and imp reeptible to 
senses, but limited only by name and form. 
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which is not; absolute and eternal, but transitory and limited by 
time and space. Contrarily the Mukhya Siddhi or the primary 
aspect of Atma is so called, because the major passages speal^of 
oneness of Atma which is absolute, eternal and unlimited by 
time and space. 

Sruti no doubt recognises these two aspects of Atma, but at 
the same time proclaims that the secondary state i. e., manyness 
of Atma, is not real and that it is not to be regarded as an 
independent state at all. 


If so, it may now be questioned why such a secondary state 
of Atma is at all mentioned in the Sruti. The answer is this: — 

Well, Sruti in speaking of manyness or manifest or secon- 
dary state of Atma keeps the oneness or umnanifest or primary 
state of Atma in view, considering the secondary state as 
acquired on account of Upadhi. In this way the same absolute, 
undivided and eternal Atma comes to be known in two aspects- 
manyness or transience on account of being affected by Upadhi, 
and oneness or eternity on account of being unaffected by it. 

It may again be objected that when these two aspects are 
asserted of the same absolute and eternal Atma, they should 
both be essentially eternal, and it is wrong to say that the one 

is eternal and the other is not. 

% 

Well, this objection is solved thus: The same absolute 
Atma exists in both these unmanifest and manifest aspects. 
How unmanifest becomes manifest is this. ' 
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Prior to creation absolute Atma having no forms such as 
Brahma, Vishnu, Rudra, Surya, Akasa and so on, was formless 
and alone, an'd so ihe umnanifest state evidently follows for 
Atma. The unmanifest Atma subjecting himself to the Maya 
upadhi, gets various manifestations and so the manifest state also 
evidently follows for Atma. 

The unmanifest Atma on account of the Upadhi gets mani- 
fest forms infinitely —Brahma, Vishnu and so on, but as they are 
only illusory they are said to be inanimate. And as inanimate 
bodies have no self -effulgence, it is to be noted that the un- 
manifest Atma itself pervades in all manifest and inanimate 
bodies and animates them all. Thus, it is on account of the 
upadhi, giving rise to indefinite manifest forms such as Brahma > 
Vishnu and so on, that Atma, naturally absolute and unmanifest, 
gets the secondary aspect of manyncss or comes to be possess- 
ed of the quality of existence as many. 


The Sruti therefore declares that the manifest state of the un- 
manifest Atma on account of its being impermanent is styled as 
manyness of the Atmi and the natural unmanifest state, by virtue 
of its being permanent is styled as the oneness of the Atma. In 
other words, that form of Atma which is natural and unmani- 
fest and imperishable and eternal is alone Atma, but the illusory 
and manifest and perishable aud transient forms such as 
Brahma, Vishnu and so on are not Atma. However, that 
which exists in all these inanimate manifestations in the 
form of an undivided whole, having no name and form,, but 
present only as a mere on-looker and animates them all, is Atma. 
indeed. In this way the un nauifest and undivided Atma comes 
•to be viewed as many Attnas, ou asount of the manifestations 
it is subjected to. 
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All that is said so far comes to this. The minor passages 
of Sruti, recognising the Upadhi of name and form for the sake 
of argument, speak of manyness of Atma, but establish only the 
unmanifest aspect or oneness (of Atma) in the Major passages. 


Similarly though the minor passage * Surya is Atma 1 of the 
Suryopanisliad of Atharvana Veda apparently admits the 
secondary aspect of Atma to Surya (the sun), on account of the 
Upadhi, it is the primary aspect of oneness or absolute Atma 
that is meant by the Sruti. 

Having thus established the applicability of the term Atma 
to Surya also, the definition of, or the characteristics essential 
to Atma will be stated. 


According to Atma Vyakhyana, an authoritative work, the 
characteristics of Atma are that it should be : — 


(1) both the material and instrumental cause of creation, 

preservation and destruction of the Universe, 

(2) all -pervading like Akasa, 

(3) non -attached like sunlight, 

(4) one like bliss and happiness of sound sleep (Sushupti), 
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(5) undivided like Gagana (the sky), 

(6) without support (Adhishtana) (to it) like bliss of 
Ananda, 

(7) without attributes like Tureeya, 

9 

(8) support (Adhishtana) to everything like Kutastha, 

(9) Sat, Chit and Ananda like self realisation, 

(10) eternal like Aksliara. 

Thus the learned declare that what possesses all these 
ten qualities in itself naturally and eternally is known as Atma. 


Another authority, Yiswarnbhara Acharya observes that the 
potentiality which, for the sake of propagating creation, has 
within its own glory the three qualities viz., of being the instru- 
mental cause by the Ikshana upadhi, of material cause by the 
Maya upadhi, and of being only a mere on-looker in the universe, 
which is evolved by the above two causes and into which it 
enters and pervades throughout it, without being attached to it, 
is said to be Atma. 


In determining jthe essential characteristics of Atma it is 
further stated that He who enters the universe and pervades 
throughout it, having no attachment with it, who is support 
(adhishtana) for the entire universe and holds it within Him, 

t 

who, though non-attached with the universe still enjoys the 
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objects thereof on account of the Ahankara (Ego) Upadhi and 
of whom the universe is an inseparable nature is known as 
Atma. 

Having thus established authoritatively the state of Atma 
(Atma Siddhi) suggested by the first part of the aphorism referred 
to above, we shall now describe how Atma comes to possess the 
condition of Adhishtana, as without this, the nature of Atma 
will only be imperfect ; nay, Atma cannot be as such without it. 

The possession of the nature of Adhishtana is suggested in 
the second and the third parts of the aphorism. We shall 
explain the 15th axiom first, suggested by the third part and then 
the nature of Adhishtana, dealt with in the seaond part. 
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THE FIFTEENTH AXIOM. 

It is natural to Atma, in whom the three-fold Shakti is 
inseparably blended and who has no support but is support to 
everything else, to expand himself within himself, into the form 
of the universe, by virtue of his own power. This is the axiom. 

BODHANANDA’S COMMENTARY. 

The absolute Paramatma is all powerful. There is no 
adhishtana for him but he is adhishtana of all. Therefore, 
naturally, he can extend himself in himself into the form of the 
universe, by means of the threefold potentiality (Shakti Traya) 
ever present in him. 

The three powers included in this threefold potentiality 
(Shakti Traya) are named and their work explained by Chit- 
sukbacharya, in a work known as Atma Shaktivilasa, thus: — 
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The self-effulgent and absolute Atfna has myriads of 
wonderful powers, winch are natural, inasmuch as they are 
irrespective of cause and effect and have peculiar forms. Of 
these infinite powers the three viz., Vivruta, Vyapaka and Chit 
Saktis, which are inseparable from Atma, which are eternal and 
which are of extraordinary power and radiance, are the most 
important. In the Nyava Sutra (aphorism) referred to above, it 
is these three powers that arc mentioned as “ Shakti Traya ”. 

Having thus explained the three powers, now their work 
will he described. 

Just as ripples, without touching the sun reflected on a 
sheet of water, cause the sun to appear in an expanded form, 
other than his natural state, so also the Vivruta Shakti, without 
touching Paramatma who is its adhistana, causes Atma to 
appear in an expanded form, other than his natural state. This 
is the function of Vivruta Shakti. 

The Vyapaka Shakti, being non -attached, enters into the 
universe which is emanated by Vivruta Shakti and which is 
inert and inanimate, pervades throughout it just like Akasa and 
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by its mere presence, renders it animate and in all beings gives 
rise to Ahankara (egotism) and volition in all their actions. 
This is the work of Vyapaka Shakti. 

Then again the Chit or Prakasa Shakti of Atma pervades 
the entire animate and inanimate Universe, illuminates it in 
and out by means of its own radiance, and exists therein as a 
mere on-looker, observing the presence or absence of things. 
This is the work of Chit Shakti. 


Thus, that which expands into the form of the inanimate 
universe with its Vivruta Shakti, animates it with its Vyapaka 
Shakti, and illuminates it with its Chichakti, is undoubtedly its 
own Adhishtana, since there exists nothing beyond it and is 
Adhishtana of the universe as well. 


Having thus established how Paramatma comes to possess 
the nature of Adhistana, now its definition will be given. 

DEFINITION OF .ADHISHTANA. 

Atma Tatwa Prakasika, an authoritative work declares that 
that which is the natural support of the universe, is known as 
Adhishtana. 
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Another work, Srushti Vilasa, lays down that that which 
holds the universe and which the universe cannot hold, is 
Adhishtana. 

• Prapanchalahari, another (scientific) work, says that iJhat 
which, by its Maya upadhi, gives rise to the universe and which 
being latent in and non-attached to it, holds it, is adhishtana. 

Lastly, the learned proclaim that that which ig both the 
material and instrumental cause of the unLverse, which has all 
characteristics necessary to Atma, which, having no support, is 
support to everything and which illuminates everything is 
Adhishtana. 

Thus on the authority of the Suryopanishad and other pas- 
sages of Sruti and of the Nyayasutra, the state of Atma (Atma 
Siddhi) and the state of Adhistana (Adhistana Siddhi) have 
been established for Surya (the sun), recognizing the Surya 
Upadhi for Atma. In other words, it is Atma that functions 
through Surya. We shall now proceed to describe tho creation 
caused by the action of the Solar r c ays. 
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APHORISM 2. 

Since Atma is Asanga or non-attached to everything, his 
creation is conducted through (his) chit and Chaitya Saktis, 
just like the weaving of a web by the spider. This is the 
aphorism. 

BODHANANDA’S COMMENTARY. 

By the first aphorism Atma Siddhi and Adhishtana Siddhi 
have been established for Surya. Now the process of Creation 
of Atma through Surya, will be explained in this second 
aphorism. 


This aphorism consists of two words expounding the 
process of Creation. The first of them denotes the process of 
creation of Atma, the second expresses non-attachment of Atma 
to the creation, the third signifies the two causes Nimitha 
and Upadana or the Instrumental and material causes for the 
propagation of creation and the fourth gives an illustration 
(parallel) to show that the creation by Atma is similar to the 
web woven by a spider. 

Having thin explained the four words of the aphorism now 
we shall give its purport as follows: 


The purport: — 

To manufacture a certain article in this world, the agent 
or the doer and the materials of and with which the article is to 
be prepared are essential. Similarly, when we consider the 
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autKorship and the materials and instruments of and with which 
the universe is created, the Sruti “ 0 Kasyapa, your production 
( i. e., the Universe) is very fine” expounds that the Self in the 
form of the sun, namely Kasyapa, is the agent and that the two 
energies of Atma i.e., Chit or an energy which exists eternally 
in Atma and Chaitya or an energy which appears at times and 
disappears at other times, are the materials and instruments. 
It further states that just as the spider, with the materials and 
instruments of its own body, weaves its web having no attach- 
ment with it, so also Paramatma creates the universe consisting 
of myriads of Brahmandas with the two above mentioned ener- 
gies inherently present in him and in a manner having no 
attachment whatsoever to the thing created. 

A detailed explanation of the same runs as follows:— 

The fact that the two energies, Chichakti and Chaitya 
Shakti are natural faculties of Atma, is established thus. 

For this purpose two axioms, (the 7th and the 17th) have 
been mentioned here, of which the former establishes that 
Atma not only is of the nature of Chit but also possesses Chi- 
chakti, while the latter (17th) establishes that he possesses 
Chaitya Shakti also. We shall first take up the 7th axiom and 
then the 17th one. 

The word Chichakti dealt with in this aphorism, is explain- 
ed thus. 
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Chit + Shakti=Cbichakbi. Ohit means self effulgence ; and 
Shakbi means the inherent power of this effulgence, which 
illuminates the entire universe. 


This axiom aims at establishing the presence of these two 
Characteristics in Atma, thus. 


The Seventh Axiom. 

If in a certain thing the two qualities viz., self -effulgence 
and capability of illuminating everything else with its effulgence 
are inherently present, it is evident that it possesses the two 
qualities viz., Chit by virtue of its being self-effulgent and 
Chichakti by virtue of its being capable of illuminating every- 
thing else. This is the bare meaning of the aphorism. 

The axiom aims at establishing that Atma naturally possesses 
the two characteristics, Chit and Chichakti, by presenting the 
illustration of the sun, who has the two characteristics viz., 
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self-effulgence and capability of illuminating everything else, 
thus. 

It is the self-luminous, undivided and absolute Atma itself 
that is indicated by the word ‘Vastu’ or thing in this axiom. As 
there exists nothing except this ‘thing’, it naturally follows that 
it is both self-luminous and one (without a second), as Sruti 
declares it to be. This one without a second thing or Atma, 
therefore, comes to possess naturally the two qualities viz., 
Chit and Chicliakti as explained already. 

The expression ‘Suryavat’ or like the sun in this aphorism 
only gives an illustration to the point under explanation. 

Tlius the 7th aphorism expounds the fact that Atma is 
naturally one without a second inasmuch as there is nothing 
except it, that it is self-effulgent as there is no luminous object 
except it, and that it naturally possesses Chichakti by virtue of 
its being capable of illuminating everything. 

Having thus explained the 7th axiom we shall take up the 
17th one. 

4 


26 



The Seventeenth Axiom. 

Just as it is natural that a fcprout comes out of a seed, 
of course under suitable conditions, so also it is natural that 
Chaitya Sakti evolves out of Chichakti on account of the 
ripening of the fruit of actions (Karma Yasanas) of creatures? 

which were melted in it (Chichakti) during the past dissolution 
(pralaya). 

Thus the 17th axiom establishes that Paramatma naturally 
possesses Chaitya shakti as well as Chichakti. 
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Crd, Aphorism. 

This aphorism explains the nature of Chaitya Shakti. 

In this aphorism there are 7 words determining the nature 
of Chaitya Shakti. The first word describes the nature of Chi- 
chakti The second is an attribute to the next word, Spandana. 
The slight agitation (Ishat spandana) of Chichakti is denoted 
by the third word. The fourth word represents the two powers of 
Agnishoma Shakti. The fifth word qualifies the word, Chaitya. 
The sixth describes, the nature of Chaitya Shakti. The seventh 
word completes the predication, the verb being understood. 

Having thus divided the aphorism into simple words we 
shall now explain the general sense. 

In every Kalpa the universe has three stages, creation, 
preservation and dissolution. Of these, the third stage, dissolu- 
tion is so called because, in it, the whole created universe 
dissolves or disappears in Prakriti, just as things in the dark. 
At this stage the Karma Yasanas * or fruits of actions of all 

* ‘Karma Vasanaa’ are the instinets of all notions done by oreataroa in 
the Universe till dissolution, whtoh remain piotared in their minds. 
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creatures in the universe, enter into Moola Prakriti or Agnishoma 
shakti. These fruits of actions being of the three qualities 
Satwa, Raja and' Tama enter severally into the Agnishoma 
Shakti in their innate colours, white, red and black and exist 
there in three equal aggregate portions. 

Thereupon these fruits of actions dissolve in Agnishoma 
Shakti or Moola prakriti, which in its turn dissolves in Chichakti. 
The reflected image of Chit (Chit Prabibimba) l which mixed 
with Agnishoma Shakti gets dissolved in Atma who is in the 
form of Chit. 

The fruits of actions of all creatures, which had dissolved in 
Agnishoma shakti, undergo the process of fructification through- 
out the period of dissolution (Pralaya), and when this period f 
as fixed by mathematical calculations, comes to a close, they 
become fully ripened (become acquainted with the way of 
doing actions in the next creation) and then begin to bloom or 
expand very slightly. They then get ready for creation and 
attract, with their forces enveloped by action, the light of the 
reflected image of Brahma (Atma), as much as one-tenth of a 
hundredth part of the tip of a hair, through Soorana marga or 
• a passage pointing the direction for creation. 


I Chit Prathibimba is the image of Atma, Been in Prakriti just as the 
‘ image of an objeet rebooted in a looking glass* 
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They, then mingling with the light of Atma, enter into 
Agnishoma Mainlala very rapidly, just as birds enter into their 
nests. Afterwards they, by their mere presence, divide the 
mixture of Agnishoma powers of that globe into two viz., Soma 
and Agni and locate the former at the left side and the latter at 
the right side of that Agnishoma globe. Thereupon according 
to the 20th axiom these two powers begin to revolve separately# 
each making one crore, eight lakhs, three thousand and three 
hundred revolutions per second. By the rapidity of the revolu- 
tion of these Agni and So na powers in the Agnishoma mandala, 
Chichakti (on account of its contact with the former) also gets 
a slight agitation (Ishat Spandana). It is the slight agitation 
thus produced in Chichakti, that is referred to as Chaitya Shakti 
in the above aphorism. 

20th Axiom. 

It is natural to Chichakti, by virtue of the friction of its 
hot waves, to give rise to three kinds of powers just like fire. 
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COMMENTARY. 

Chichakti is oi two kinds viz., Lohiba (Red) and Chapala; 
the former is saLd bo ne misculine and bhe latter feminine. 
The masculine power is also known as Tapana, by virtue 
of ibs having bhe property of burning. Further it is 
motionless, very hob, indestructible, very subtle (Suksh na) and 
capable of pervading everywhere. The feminine power, on the 
other hand, is in bhe form of heat e nibbed out oi Tapana or 
masculine power. By the mere presence of this masculine 
power, excessive heat is produced in bhe feminine power (which 
is already in the form of heat) thereby giving rise bo 311 fine 
waves per second, in all directions. By the friction of these 
waves (with each other), three kinds of motion are naturally 
produced in Chichakbi, just as in fire. Tnis is bhe explanation 
of the 23th axiom. 

Shakti Taubra, an authoritative scientific work gives the 
following, regarding the magnitude of these waves. 
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That much of power which is initially and naturally emitted 
by Lohita or the masculine energy is known as TapHna. 

3 Tapanas make 1 Ushna 

3 Ushnas „ 1 Ulbana 

5 Ulbanas ,, 1 Spandana 

3 Spandanas „ 1 Chalana 

5 Chalanas „ 1 Taranga 

3 Tarangas ,, 1 Links 

In this way the table continues. 


The three kinds of powers produced in Chichakti are des- 
cribed in Shakfci Tantra as follows. 


The initial force (external attempt) necessary for any energy 
to generate a current (Pravaha), is of three kinds viz., Prayatna 
(attenpt), Unmukha (preparation) and chalana (motion) 
which are known as Shakti Traya. They are produced by 
the friction of the waves of heat. The attempt (Prayatna) 
of the energy to set in speed (Vega) is said to be slight 
agitation (Ishat Spandana). This is the first stage of the 
force. Complete agitation is’ said to be preparation (Unmukha) 
of the energy and is the second stage of the force. When the 
current starts it is said to be (motion) Chalana and the third 
stage of the force. 

The time-limit of each of these stages of the energy is 
stated as follows: — 

Ishat Spandana ('slight agitation) requires one second. 

Yegonmukha or Preparation requires thrice the above or 
three seconds. 

Chalana or motion requires twice the above or six seconds. 
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These three are external attempts for an energy to start in 
the form of a ’current. 

• The Time Table.* 

3 Ohalanas make 1 Vega. 

10 Vegas „ 1 Atlii Vega 

10 Athi Vegas ,, 1 Atyanta Vega 

100 Atyanta Vegas ,, 1 Malia Vega 

The Vega prayatna or the slight agitation of an energy 
described above is Chalana. 

Thus the two kinds of flhichakti and the nature of the 
three kinds of chalana (agitation or motion) have been explain- 
ed by the help of the above axiom and Shakti-tantr i respectively. 

The 3rd aphorism has thus been explained briefly on the 
authority of axioms, shastras and mathematical calculation. 


* Different energies have different time-limits for these three stages. 
That which is mentioned here is applicable only in oonneetion with the 
energy in Ohiohakti under explanation. 
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The Fourth Aphorism. 

By the forcible jutting up of the three energies of Chaitya 
Shakti, Agnishoma Shakti evolves, just as an island comes up in 
the ocean hy the explosion of the forces of Koorma Shakti. 
This is the fourth aphorism. 

THE COMMENTARY. 

In the previous aphorism it is established that the slight 
agitation (Ishat Spandana), evolved in Chichakti, is Chaitya 
Shakti. Now in this 4th aphorism the process of manifestation 
of Agnishoma Shakti will be dealt with. 

This aphorism consists of four words determining the 
emanation of Agnishoma Shakti. The first of these words 
denotes the rapid flow (vega) of Chaitya Shakti, already men- 
tioned. The second word determines the origin of Agnishoma 
Shakti. The third word refers to Chichakti. The fourth, cites 
the parallel of the island (Dvipah). This is the meaning of the 
words in the aphorism. 

The General Sense. 


In Chichakti, on account of the three different kinds of 
gunas or properties viz., Satwa., Raja and .Tama, three kinds of 
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motion are naturally produced. The radiance of Atina attracted 
these motions, separated those gunas from the rapidity of those 
motions and then combining these gunas together by its radiance, 
located them in its own Sarvava Bhasaka or all-illuminating 
Shakti. Thereupon the radiance of Atm a attracted the three 
kinds of Shakti of the above motions of the gunas, towards it 
bv its own energy, combined them together and caused them to 
jet upwards rapidly. By the force of the emission of Chaitya 
Shakti, the said Agnishoma Shakti which is of the nature of the 
three colours white, red and black and which is in the form of 
the primordial seed of creation of the Universe was produced in 
Chichakti as in the previous kalpa, just as an island comes in to 
existence in the ocean by the forcible upward ejection of Koorma 
Shakti, a power which supports the terrestrial globe. 

The Detailed Explanation. 

According to Dvipa Viveka, a scientific work, the formation 
of an island takes place thus. The learned proclaim, in Shastras, 
that what splits up the water of the ocean into two and 
comes up of its own accord is known as an island (Dvipah). 
Maharshi Atri, in his Namartha kalpa gives the derivation and 
nomenclature of the Sanskrit word Dvipah. thus. 
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The 9th aphorism in the 13th chapter of 
Namartha Kalpa. 

By the action of the six powers indicated by the five letters 
and a visarga (two ciphers one below the other) water gets 
solidified and becomes an island- (Dvipah)- 

The meaning of this aphorism according to the commentary 
known as Viswambhara Yritti is this. 

There are five letters and a visarga in this aphorism indi- 
cating the powers which go to form* an island (Dvipah) and they 
are explained one by one thus. The Samskrit word Dvipah is 
derived by coalescing the letters D, V, I, P, A, H.* In the 
style of aphorisms, the above letters have been mentioned 
technically instead of the island-forming powers themselves, 
which are called “Jalaghana Shaktis” 

According to Shakti Tantra these shaktis are:- - 

(1) Koorma Shakti (2) Kasyaoee Shakti, (3) Simhika Shakti, 
(4) Thapana Shakti, (5)Badaba Shakti and (6) Aushnika Shakti. 

*Note. — The English letter H is uted bare .as being equivalent to 
tbe Ssmakrit visarga. 
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Shakti Sarvaswa, a scientific work determines the number 
of powers that each of these six shaktis possesses and which of 
them has the property of solidifying water and forming islands. 
We shall explain the same here as briefly as possible. 

The six shaktis mentioned above are essential for the pro- 
pagation of creation of the universe. Each of them has several 
centres through which proceed myriads of forces of seeds of 
creation. In each of these centres multitudes of powers come 
to existence. To determine the six Ghana Shaktis out of them it 
is necessary that the localities through which they proceed 
should be fixed. We shall therefore give an account of these six 
shaktis hereunder : — 

I. In the 70th of the power-producing compartments 
(Shakti Prasarana. Muklia Kendras) present in the South-East 
direction (Kakshya) of the said Koorma Shakti there are 
82,08,01,005 different Power-begetting centres. From the 
2,20,00,028th of these centres, five crores of powers evolve in a 
second and proceed rapidly towards the recesses (Koshas) of 
Bhuta water, present in the interior part of the earth (Bhu- 
garbha). Of these the 5,03,107bh-is known as a ghana Shakti. It 
is this shakti that is indicated by the letter D in the word 
Dvipah. 

II. In the same way, at the 8th of the power-producing 
faces of the North-East part of Badaba power of Bhuta water, 
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'there are 2,07,08,300 power-begetting centres. From the 
1,03,00,102nd of those centres, 7 crores of Shaktis are.produced 
in a second and run towards the reservoirs of water existing in 
the interior of the terrestrial globe. The 1,07,110th of them is a 
ghana shakti and it is represented by the letter Y in the word 
Dvipah. 

III. Similarly in the front part of the base of the solar 
globe of Kasyapa, there exist fifteen Nyarbudus, fifteen crores, 
twentyfive lakhs, two thousand and one hundred centres from 
which shaktis proceed. In the 300,03,00,200th of these centres, 
one hundred crores of shaktis are produced in a second and 
rapidly proceed towards the recesses of water existing in the 
interior part of the earth. Of those .the 1,01,107th is a ghana 
shakti. It is this ghana shakti that is symbolised by the letter I 
in the word Dvipah. 

IV. Again from the 12,032ni out of 19,04 ,00,01 1th power- 
producing centres existing at the North West face of the base 
of Avyakta water, 32 lakhs of powers come into existence in a 
second and run towards the abodes of water in the interior part 
of the earth. The 9,140th of them is a ghana shakti and it is 
symbolically represented here by the letter P in the word Dvipah. 

V. Then again out of the 100,04,00,109 power-producing 
centres existing in the South-East face of the base of Thapana 
Shakti, the 132nd gives rise to 32 crores of powers in a second and 
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they find their way rapidly towards the recesses of water in the 
interior part of the. earth. The 2, 03,00015th of those Shaktis 
is a ghana shakti and is represented by the letter A symbolically 
in the word Dvipah. 

VI. Lastly, the 132nd out of the 8 crores of power-begett- 
ing centres of Simhika shakti in the sky, gives rise to 20 
crores, 8 lakhs and ten thousand shaktis which make their way 
towards the storages of water in the interior part of the earth. 
Of them the 1310th namely ghana shakti is pointed out symbo- 
lically by the Visarga in the word Dvipah. 

The component parts of these ghana shaktis — 


Out of every 100 parts of 
(1) Koorraa ghanashakti 

.... 12 parts 

(2) Kasyapi 

.... a „ 

(3) Simhika ' 

.... 27 „ 

(4) Thapana „ 

.... H „ 

(5) Badaba ,, 

55 

(6) Oushnika ,, 

37 


These six shaktis in their component parts, mixing with the 
(Bhuta) water existing in the recesses in the interior parts of 
the terrestrial globe, naturally give rise to an embryo of an island 
(Dvipah ) in the form of solidified water ( Jalaghana ) in that 
Bhuta water. 

This is how the learned expound the manner in which an 
island (Dvipah) is formed in oceans. 
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Thus goes the detailed explanation of the above aphorism.* 


The 5th aphorism. 

According to the 19th axiom, the image of the splendour of 
Brahma, on account of the equipoise of the three gunas, is pro- 
duced in Agnishoma shakti, just, as the image of an object 
in a looking glass. This is the aphorism. 

Bodhananda’s commentary. 

In the previous aphorism the emanation of the Agnishoma 
shakti has been explained. In this aphorism the process of pro- 
duction of the image of the splendour of Brahma in it will be 
explained. 

'Note. — T he oommentator saya that the number and order of the 
above ahaktis and their component parts have been oaloulated according 
to the system of mathematics by Valmiki (Valmiki Qanita.) 
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This aphorism consists of six words dealing with the process 
of production of the image or the likeness of Chit (Prati Bimhft)* 


Out of these words, Agnishoma Shakti is indicated by the 
first word, the three gunas viz., Satwa, Raja and Tama present 
in the Agnishoma shakbi, by the second word; the image of pa t a- 
matma, by the third; the parallel of a looking-glass, by the fourth, 
and the 19th axiom, by the fifth word. The word ‘ Bhaviti ’ 
at the beginning of the aphorism is the predicate of the sentence. 
This is the meaning of the words in the aphorism. 

'The general sense of the aphorism is this. 

According to the 19bh axiom, since the three gunas are at 
par and motionless in Agnishoma Shakbi, the image of the splen- 
dour. of. Atma, is naturally produced in it even as the image of 
the sun shining in the sky, is reflected in a looking-glass. 

Following is the detailed explanation of the same according 
to the shastras. 


The third word in the above aphorism merely suggests the 
attraction or production of the likeness of the image of the 
radiance of Atma in the Agnishoma shakti. As a detailed 
explanation of that word, the process of taking or attracting the 
said image, will be explained here, on the authority of certain 
shastras dealing with the subject. 

Roopakarshana Tantra, a treatise on reproducing the 
images or photography gives the following account. 
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By the action of the eight Shaktis, the likeness of any 
moveable or immoveable object is produced on such things as 
glass. These eight shaktis are described in the 11th aphorism 
of the 7th Chapter of a Shasbra, known as Soudamini Kala. In 
it these 8 Shaktis are 'ndicabed bv as many alphabetical symbols. 
They are Ra, Va, Sa, Na, Bha, Ja, Ta, and Ka. Each of these 
letters indicates a power, having a particular property of attract- 
ing the likeness of any object. By the combined action of all 
these Shaktis, the likeness or the image of any object is 
attracted. 

The nature of each of these 8 shaktis will be explained 
scientifically, according to the commentary known as “Viswam- 
bhara Vrithi” written by Viswambhara Acharj’a. 

(I) The letter “ Ra ” in this aphorism stands for the shakti 
of the solar rays. (II) The letter “Va” represents the powers of 
the six acids such as Varchula dravaka, Paundraka dravaka, 
Pranakshara dravaka and so on. (Ill) The letter “Sa” denotes 
the following shaktis: — 

(1) Tiryaneha shakti or a power which has the property of 
upsetting the light present in darkness; (2) Drung nirodhana 
shakti or a power which obstructs the ocular vision from pro- 
ceeding far but makes it to stop within and ^rotate; (3.) Bhrama- 
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nika shakti or a power which causes illusion, thereby making 
objects appear to be other than what they are ; (4) Rasavahika 
shakti or a power which separates the six rasas of food and 
makes them pervade all the organs (Indriyas) of the body ; 
(5) Kosha palana shakti or a power which frees the body, the 
organs, the prana, the mind, the intellect, and the seven humours 
of the body (Dhatu) from the 16 troubles or morbid aSections 
viz., Ushna, Chapala, Manda, Klinna etc., which attack a being 
when at work and which, during the period of sleep, combining 
them all in Prana, gives them rest and which imparts to them the 
ten shaktis such as Paushnika and so on. 

IY. The letter “Na” implies the Sarvavaksa shakti pertain- 
ing to Akasa i.e., a shakti which has all pervasive capacity. 

V. The letter “Bha” means the five powers present in 
TJshna or heat and they are : — 

(1) Dahaka or a power which has the property of burning, 
(2) Pachaka or a power having the property of ripening, (3) 
Vyapaka or a power having the property of pervasiveness, (4) 
Thapaka or a power having the property of heating and (5) 
Chalana or a power possessing the property of shaking or 
moving. 

VI. The letter “ -Ta” stands for the three kinds of powers of 
electricity viz., masculine, feminine and neuter. 

VII. The letter “Ya ’ denotes the 16 powers of air, such as 
Chalana (agitation), Vega (motion), Soshana (absorption) or 
desi cation), Apjvayana (refreshing), Utpatana. (pulling) and so on. 
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. VIII. Lastly the letter “Ka” indicates the following powers. 

1. The acid of Alum which contains 7 powers 

2. „ Salt petre ,, 11 ,, 

3. ,, Common salt ,, 8 ,, 

4. ,. Borax ,, 3 „ • 

5. ,, Impure soda ,, 16 ,, 

All these five substances are called “Pranaksharas or 
Lavanas” in this Shastra. 


In this way the powers that are mentioned symbolically by 
the eight letters of the above aphorism have been explained. 

By the combination of the 8 shaktis (one of these 8 sets of 
powers.) by means of machinery, an exact likeness of any move- 
able or immoveable object is naturally reproduced on glass-plates 
suitably treated with the specified acids and so on. To make the 
image appear clearly, the glass-plate on which the image is taken 
must be washed in a mixture of 24, 16 and 9 parts respectively 
of the three acids viz., the acid of alum, the acid of bones of a 
bird known as Vavura in Sanskrit and the acid of seeds known as 
Jyotirmukhi in Sanskrit and then it must be kept in the sun. 
This should be repeated till the image looks bright. Thereupon 
to make it durable and everlasting it must be washed with the 
three acids viz.,Chooli dravaka, Pushkala dvavaka and Manjoo- 
sha dravaka, 7, 10 and 15 times respectively. That is to say it 
must be washed with Chooli dravaka once and then it must be 
exposed to the sun for 12 minutes. This washing and exposure 
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to the sunshould ho repeated 7, 10 and 15 times respectively in 
the 3 acids specified above. Thereupon the image should be 
kept in an earthen-pot containing 25 seers of water. To this 
water must be added three other acids, each one hundredth part 
of the water. The pot should then be placed on an oven or stove 
known as Kmnbhini, belonging to the 9th class and heated for 
36 minutes with Kainalagni (Flame appearing as a lotus) with 
Devadaru fuel. Afterwards the image should be taken out and 
be wrapped with a piece of silk cloth. It must then be buried 
in paddy-husk and explosed to the moonlight for three complete 
nights, commencing from the 13th day of the bright half of a 
lunar month. When this process is duly gone through, the re- 
sulting image will be such as cannot be cut into pieces, cannot 
be burnt in fire cannot be defaced, cannot be destroyed by beat- 
ing with a hammer and so on but will be proof against insects 
or white-ants and wall always be bright and fresh. There can be 
no doubt about it. 

A similar account is given by Shaunaka also in an apho- 
rism, thus. — 

Some Shastras say that it is possible to get the likeness of 
a thing ordinarily on glass plates. This aphorism by Shaunaka 

No to. — Tha three aqida montiouad above are tbo99 that are extracted 
from the bones of three kinds of birds. 
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enumerates 22 articles which can be employed for the purpose, 
even as glass. They are : — 


1. 

Oil 

12. 

Leaves of trees 

2. 

Rea water 

13. 

Flowers 

« > 

O . 

G lass 

14. 

Fruits , 

4. 

Kaclia 

15. 

Leather 

r>. 

Maui 

16. 

Cloth 

6. 

Rtone 

17. 

Mica 

7. 

Metal 

18. 

Mud 

8. 

Wood 

19. 

Pure water 

9. 

Wax 

20. 

Light 

10. 

Pearl 

21. 

Air 

11. 

The 9 kinds of 

precious stones 

22. 

Sky. 


Each of these 22 things, after undergoing 25 preparatory 
and purificatory treatments will be fit, like glass, for receiving 
the likeness of anything on it. 

By the action of the 8 powers mentioned above, on any one 
of these articles after the necessary treatments, the likeness or 
image of any object is produced. 

It has been said that each of the above 22 things has to 
undergo 25 treatments. Each of them requires these 25 treatments 
to be repeated a particular number of times. The following table 
shows the definite number : — 
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The substance. — 

How many times the 25 treatments 
should be repeated — 

1. 

Oils 

9 times 

2. 

Sea water 

12 

i » 

8. 

Glass 

10 

of 

4 . 

Kacha 

20 

99 

5. 

Mani 

20 

99 

6. 

Stone 

11 

ff 

7. 

Metal 

15 

7 9 

8. 

Wood 

19 

>> 

9. 

Vegetable wax 

22 

ft 

10. 

Pearl 

14 

M 

11. 

Precious stones 

18 

M 

12. 

Leaves 

17 

79 

18. 

Flowers 

22 

99 

14. 

Fruits 

21 

M 

15. 

Cloth 

22 

M 

16. 

Leather 

25 

99 

17. 

Mica 

10 

99 

18. 

Mud 

25 

99 

19. 

Ordinary watei 

25 

99 

20. 

Light 

25 

9 % 

21. 

Air 

25 

M 

22. 

Sky 

25 

♦t 


This is the explanation of the aphorism of Shaunaka. 

The necessity of getting the likeness or photo of a person or 
an object has been explained by Viswambhara Acharya in his 
commentary known as Viswambhara Vribti, on the above 
Shaunaka aphorism, thus — 

It is a time-honoured custom in this Karma Bhoomi of India 
that when a man belonging to one of the families on which the 
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16 religious rites are imposed, returns to this land after living in 
aforeign country for 12 complete years, the family members, rela- 
tives and friends of fhat man ai*e prohibited from seeing his face 
directly before making him see the image of his own face, on a 
sheet of oil, in a vessel, in a temple, in the presence of the God 
or Goddess of that place. Then his relatives and others also see 
that image, reciting the vedic passage which will be mentioned 
below. This done, they are permitted to see his face directly. 

The reason for this practice is this : The forces of the air, 
the light, the water, the food, the earth, the sun, the moon, the 
stars, the clouds and so on of the alien land will have acted on 
the Shaktis of the man’s Antahkarana Chatushtaya, the seven 
Dhatus (constituents of the body) such as the blood, the flesh, the 
skin and so on, whereby some of the original* powers in him 
would have been displaced by the foreign ones. Now it is to be 
noted that every man has, towards his relations and friends, five 
natural faculties of feeling viz., (1) Abhimana or affection, (2) 
Love, (3) Yiswasa i.e., trust or confidence, (4) Friendly attach- 
ment and (5) Feeling of ownership. Now the man, on account 
of his long foreign life will have lost the following 16 feelings 
out of these 5 faculties : — 

1. Out of the 6 feelings of the faculty of affection, the 3 
such as the feeling which tends a man feel pleasure or pain for the 
happiness or misery of his relations and friends, as if they had 
befallen on himself, etc. 

2. Out of the 5 feelings of the faculty of love, the 3 such 
as kindly look, getting the hairs of the body erect and tears of 
joy arid so on. 

3. Out of the 4 feelings of the faculty of trust, the one 
that produces a peculiar pleasure, when a relation or friend 
comes face to face. 
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4 Out of the 9 feelings of the faculty of friendship, the 4 
such as the attachment which the mind of a man feels, for his 
absent friend, by the mere remembrance of him. 

5. Out of the 10 feelings of the faculty of the feeling of 
ownership, 1 the 5 such as the identification of his family or 
community with himself, non-tolerance of the abuse of his 
family or community and so on. 

Thus the above 16 feelings of the 5 faculties will have been 
corrupted or changed in the man returning from a foreign 
country in the manner described above. 

The face of such a man should not be seen directly for 
fear that the foreign and consequently unnatural and unpleasant 
forces clinging to that man, may pass into these people also. 
In other words, unless an end is put to the evil tendencies of the 
man, acquired in and brought from the foreign land, his face 
should not be seen, lest the evil forces should influence these 
people also, causing them harm thereby. 

Not only this. There is again a natural and mutual yearning 
pn the part of both the man in a foreign country and his near and 
dear relations and friends in the native land, to see each other. 
This desire to meet each other increases at the rate of 5 Kakshyas 
or degrees every year and reaches the maximum of 60 degrees at 
the end of 12 years. If, at the end of that period, they see each 
other’s faces directly and abruptly, the joy produced by the 
intense desire to meet, may grow beyond its limit and thereby 
the brain of either or both the parties may get disordered. 
Perhaps it may even end in fata.! consequences or other serious 
troubles of brain. 

The ceremony of looking each other’s images in oil is very 
wisely prescribed by our fore -fathers, as an antidote to the above 
injurious effects. This process has the efficacy of dissolving, in 
the reflected images, the extra joy produced as said above and 
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rendering it norlnal as well as of destroying the foreign and un- 
welcome forces in the man displacing them at the same time* 
by the native and welcome * ones. 'This practice, inasmuch 
as it is capable of doing the above good, is prescribed by Shruti 
also for people of this land as an essential rite on such occasions. 
It is known as ‘‘Mukha darshana karma” in Samskrit. Re- 
producing the likeness of a person or thing by means of drawing, 
painting or photography has therefore been in vogue in this 
, land from time out of memory. 

The Vedic passage recited at the time of observing the 
above rite is expressive of all these ideas and forms part of the 
Rigveda. It simply means that the same Bimba or likeness 
or image of an object gets an infinite number of similar shapes 
and appears as so many images. 

Coming to the point at issue it is to be noted that though 
Atma or Brahma is one, its likeness is reflected in Moola Prakriti 
and its image is reproduced in an infinite number of forms to the 
limits of the whole universe. As a corollary it is to be learnt 
that just as -wo can determine the form of the original object 
by looking at its image or photograph, so also it is possible to 
realize the nature of Atma or Brahma by observing and studying 
the universe which is its exact likeness, image or photograph. 
The import of the above Vedic passage therefore is that it is 
essential to get an image or photograph of every person or thing. 

The venerable Maharshi Shaunaka,for the good of the world, 
took up research work in the art and science of photography, 
for reproducing the likeness of movable and immovable objects in 
creation, hinted at in the above Vedic passage viz., the one form 
beco nes many of its kind. He investigated it in all possible ways 
as suggested in the Shruti and incorporated^ all his observations 
7 
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and experiences in the form of aphorisms to facilitate the under- 
standing thereof even by young boys. In it he enumerates the 
articles, according to Maharshi Matanga, on which the likeness 
of an object can be reproduced and then describes the methods 
of purifying each of them to render it fit for the purpose. 

According to Maharshi Matanga those articles are : — 

1. Oils:— Out of 64 kinds of oils only the 6 kinds such as 
the oil of Tila or the seeds of sesamun, castor oil, the oil of 
Jyotishmaka seeds and so on. 

2, Water: —Out of the 100 varieties of water described in 
Aptatwaprak isika, only the 12 kinds such as Dravagarbha, 
Panchavarua, Surabhi and so on. 

•k Out of the 1914 kinds of glass only the 8 varieties such 
as Rasa Garbha, Bhatnukha, Soonyagarblia, Swaehagarbha etc., 
described in Darpana Prakarana. 

4 . Out of the 407 kinds of Kacha or glass of a particular 
composition, only the 32 varieties such as Chayagrahaka, Anu- 
grahaka, Sookshmagrahaka, Parokshagrahaka etc., described in 
Kacha Kala Kausala. 

5. The six kinds of manis, such as Varnagrahaka, Roopa- 
grahaka, Sookshmagrahaka etc., mentioned in Manikalpataru. 

6. The 12 varieties of stone such as Sphatika, Amruta, 

■Tyotsna Mukha, Chandra kantha etc., described in Shilodaya 
Prakasika. ** 
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7. The seven classes of metals such as gold, shundal silver, 
Bhrajika etc., described in Lolntantra. 

8. The 19 species of trees such as Bruhat Ksheeree, Sura* 
bhee, Yyaghraghnee, Shankharava etc., described in Agatatva- 
laliari. 

9. The 3 kinds of lac or vegetable wax known as Ranjika, 

Dharavahaka and Shaktimukha described in the above work. 

1 

10 The 8 kinds of pearls such as Venuja or pearls produced 
in bamboos, S irpaja or those that are produced from snakes* 
Mathsyaja or those that are produced from fish, jalaja or those 
produced from water etc., described in Vajrakalpa. 

11. The 9 varieties of precious stones (.Teevaratnas) such as 
Anurakshaka, Pranaprakshaka, Jnanarakshaka, etc., described 
in Ratnakara. 

12. The 6 kinds of leaves such as Swetha Kadalee or white 
plantain, Panchajyotee, Parvanika etc., described in Agatawa- 
laliari. 

13. The 7 kinds of flowers such as Rajapushpa, Kusu na 
Jyoti pushpa, Jyotirmukha push pa etc., described in the last 
named work. 

14. The 8 kinds of fruits such as Likucha, Daiva Madala, 
Jamboo etc., described in the same work. 

lfi. The 12 varieties of cloth such as Vrukshaja Patta 
Y asthra or cloth made of silk produced from trees, Avika Loma 
Vasthra or cloth made of sheep wool, Karpasa Vasthra or 
cotton cloth etc., described in Patakalpa Mahodadhi. 
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16. The five kinds of hides or leather such as the skin of 
Swetha’nakra or the white crocodile, of Jalavyalee or a large 
water snake of green colour, of Pavakasanee or a bird which 
devours sparks of fire, etc., described in Charma Shastra. 

17. The 3 kinds of mica kown as Rasagavbha,Prabhamukha 
and Ranjanika, described in Abliraka Kalpa. 

18. Lastly tlie five elements viz., mud. water, light, air and 
Akasa. 

Summing up the 25 classes of substances, give 249 articles, 
on which likenesses or images of objects can be reproduced. 

By the action of the six salts (Dravakis) on any one of the 
above articles which have undergone the said 25 preparatory 
treatments, the likeness of any person or thing is attracted. 

Having thus enumerated the classes of articles on which 
likeness of persons or things can be reproduced, we shall now 
define the 25 treatments to he given to them in order to render 
them fit for the purpose. 

Many are the purificatory processes of substances described 
very lucidly in a work known as Yastu Samskara Kalpa, in con- 
nection with the reproduction of objects. Of them the 25 treat- 
ments of the a5 classes of articles such as oil and so on named 
above, will be quoted here : — 

2. Nibmala Samskara. — 

This is a treatment whereby the articles are purified by 
throwing out the impurities therein and rendered fib to receive 
the images of objects thereon. 
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2. Prakasa Samskara. — 

This is a treatment whereby the nocessary light is Supplied 
to the articles for the purpose. 

3. Rasagarbha Samskara. — 

This is a treatment whereby the mercury contained within 

the’ articles is purified. 

4. Prasarana Samskara- — 

This is a treatment whereby the power of an object whose 
likeness is to be reproduced, is made to spread on the articles 
used for the purpose. 

5. Vyapaka Samskara. — 

This is a treatment whereby the reflected’ image that has . 
spread on an article, is made to resemble the original object. 

6. Chumbaka Samskara. — 

This is a process in which the article is made to attract the 
image of the original object, just as a magnet does a piece of iron- 

7- Kiranapakarshana Samskara. — 

This is a process wherein the powers of solar rays necessary 
for the reproduction of the likeness of an object, are attracted 
and supplied and then the rays are caused to be repelled. 

8. Akasa (xRahana Samskara.— 

This is a treatment whereby an adequate extent of empty 
space (Akasa) is provided where the likeness of an object is to 
be reproduced. 

9. Shakti Grahatca Samskara. — 

This is a treatment whereby an adequate quantity of Varuna 
Shakti or solar electricity, necessary for the^ reproduction of the 
image of an object is supplied. 
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10. Varna Grahaka Samhkara. — 

This is a treatment whereby such colours as the original 
object contains are attracted from the solar rays and supplied, so 
that the image reproduced might retain the colours of the origi- 
nal object. 

11. Chitrarekha G-rahana Samskara. — 

This is a treatment whereby the required number of Chitra- 
rekha powers are attracted from the air and are supplied to the 
image so that the various lines, wrinkles and similar marks on 
the skin of the original object are exactly delineated in the image 
reproduced. 


12. Roopa Sangeahana Samhkara. — 

The *Vidyut and Someeya powers present in the third 
Paridhi of the sky are capable of producing the exact likeness of 
all the limbs of the original object in its reproduced image. This 
treatment is the process of supplying the required quantity of 
these powers, so that the reproduced image appears life-like of 
the original object. 

13. Garbha Pravesa Samskara.— 

This is a process whereby the shakbis 6r things present 
inside the original are made to be reflected in the image produced. 

14. Antah Prakasa Samskara. — 

A definite quantity of internal and external light is essential 
on and behind the original object, to be reflected as the image. 

* 1. Vidyut hare means the Anga Kalpana 8h»ktl (or a, power 
which hss the property of reproducing the erect likeness of the limbs of 
the original objeot in the reproduced image) present in the Ishadanda or 
the axis of the soUr globe. 

2 . Someeya is a hhakti (capable of the above funotion) present in the 
third Kakshya of the moon. 
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ing this light from the 2nd Chakramandala of the sky consti- 
tutes this treatment. , 


15. Layana Samskara.— 

The presence of powers latent and ingredients invisible in the 
original must be made to be felt as such, in the reflected image. 
Layana Shakti present in the 7th Dhwantamandala of the sky 
is capable of effecting it. Hence attracting and supplying tnis 
power to the articles used for the reproduction of objects, consti- 
tute this treatment. 


16. Antah Pradarshaka Samskara. — 

This is a process whereby the minute and microscopic 
phenomena (which are invisible ordinarily but are visible only 
by the help of powerful lenses) contained inside the original 
object are caused to be reflected in the reproduced image in the- 
same condition. 

17. Nischala Samskara.— 

Every object contains a certain amount of heat and vega 
(speed). The object remains motionless when these are normal. 
When, however, they are in excess it is set at motion. Attract- 
ing as much of Achala Shakti (the power which renders objects 
motionless) from Vayumandala and supplying it to the article 
to keep the reflected image motionless* constitute this treatment. 

18. Drugraha Samskara. — 

The white portion, the black portion and Kaneenika (pupil) 
of the eye of every being contain three powers of motion. When- 
ever the eye has to observe the shape of a certain object, the power 
of the eye present at the place viz., Bindusthana, attracts the power 
of the shape of that object. Then the power of the black portion of 
the eye attracts it into it and makes it pervade within it. Then the 

* It is to benotsd in this oonneotion that whan the power ot motion 
ia supplied, the refleoted image will be set at motion. 
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white portion, stops the pervasive power and retains it within 
itself. That much of power as an anu at the Bindu sthana is 
magnified ten times in the black portion and twenty times in the 
white portion. Then as much as \ of an anu of Prana Jyoti which 
exists behind the eyeball spreads on the white portion and pushes 
the Swaroopa Shakti of the object observed to the front. Then 
as much as £ of an anu of the power of the external light of the 
sun or other luminous bodies enters at the end of,' Kaneenika, 
attracts upwards the Yastu Swaroopa Shakti, which is being 
pushed forward and locates it as of an anu in size in the 
centre of „ Kaneenika. The likeness of the object thus located 
there is reflected in the external light. 

It is then known as Drushya (the object seen). Immediately 
the Pranajyoti ekisting behind, occupies the place which was 
occupied by the Yastu Swaroopa, that had attained the form of 
Drushya. Then the Drushya Shakti covers up the place of Prana- 
jyoti. Since Pranajyoti circumscribed by the enclosure sees the 
power of Drushya, it is said to be Druk or the seer. Since the 
power of Swaroopa (the actual shape of the object) approaches 
the Druk, the actual shape of the object is seen. By the meet- 
ing of Druk and Drushya thus, the exact shape or likeness of 
the object is pitcured and Antahkarana experiepces it. This is 
the nature of the eye. 

This is a treatment whereby the Druk and Drushya powers 
of the eyes of the original are caused to be reflected in those of 
its reflected image so that the exact likeness of the eyes of the 
original object is reproduced in those of its reflected image. 

19. Anusangrahana Samskaba. — 

The Shastras declare that the size of Jeeva Shakti in a being 
is l/100th part of the tip of a hair, and it is known as Anu also- 
This treatment is comprised in causing this Anu of the original 



object, to enter into and appear in the reflected image in tb» 
form of a shadow. . 

20. Dwimukheekarana. Samskara. — 

This is a treatment whereby the likeness of • an object is 
made to appear in the reflected image in two ways, i.e. the 
front part from behind and the hind part from the front. 

21. VlJATEEYA PARIGRAHA SAMSKARA. — 

This is a treatment whereby the likeness of two persons of 
opposite sexes, male and female is produced in one and the 
same reflected image, mile in one half and female in ‘the other 
half. 

22. Asanga Samskara. — 

This is a treatment whereby reflected images are oaused to 
appear on plates on which the likenesses are reproduced without 
their coming into contact with the plates themselves, just as the 
image of the sun is reflected on sheets of water and the like, 
without his coming into contact with those articles on which he 
causes his reflection. 

23. Ushna Samskara. — 

A definite quantity of heat is required for tbe reproduction 
of the likeness of an object. Should the limit be exceeded, the 
image burns. Supplying the adequate quantity of the heat so 
that the image looks bright and beautiful, constitutes this treat- 
ment. 

•24. Seethara Samskara — 

This is a treatment similar to the above dealing with cold- 
ness instead of heat. 

26. Bimda Parigraha Samskara. — 

If a reflected image after being smeared with some specific’ 
Dravakas, is kept face to face with the original and then if it is 
ti 
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subjected to the action of the power of the 16fch Kirana kakshya 
of the sky, the reflected image disappears — -dissolving in the ori- 
ginal object. This treatment is meant to effect this result. 


These are the 25 purificatory treatments that the articles on 
which the likeness of objects can be reproduced, have to undergo. 
The number of treatments that each of these articles is to be 
given so that it may become fit to receive the image reflected on 
it, has already been mentioned.These 25 articles have as many 
different apparatuses for reproducing images on them. 


Again the three eolours-black, red and white should be mix- 
ed with. the articles for reproducing images on them. The quan- 
tity of each of these is fixed as follows: — 

1. Darkness .... 15 Aleekas 

2. Redness .... 5 Linkas 

3. Brightness .... 28 Bhrajikas. 

These three should be made to mix with the articles by 
means of a machine known as Kraulika Yantra. Thereupon 
these article's' should be treated with the six Dravakas or salts 
mentioned already. This done, the articles become fit to receive 
the image of any object. Then the likeness is reproduced 
by means of electricity. Some are of opinion that reproduction 
of images is possible without having recourse to electricity. Some 
again opine that the use of the six Dravakas may be dispensed 
with. 

The significance of the word “ Pr at i bimbakar sh a n a in ’ , has 
thus been explaimed in the above Shastra. Thus ends the com- 
mentary on the fifth aphorism. 
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The s t xth aphorism. 

The three guns, present in the Agnishoma' Shakti, on ac- 
count of the proximity of the said reflected image, begin to 
revolve rapidly. This is the aphorism. 


Bophananpa’s Commentary. 

In the foregoing aphorism, how the reflection of the 
radiance of Paramatma was caused in the Agnishoma Shakti 
has been dealt with. In this aphorism, how, on occount of 
the proximity of this image of Chit? the three gunas, Satwa, 
Raja and Tama, present in that Agnishoma Shakti or Moola 
prakriti, are made to revolve rapidly (with what is known aB 
Atyanta vega) will be explained. 

In this aphorism there are three words referring to this 
revolution (Atyanta vega)* The first of these words conveys that 
the action of the reflected image is the cause of the revolution 
of the three gunas- The second word names the rapid revolu* 
tion produced in those gunas. The third word points out the 
Satwa Raja and Tama gunas, present in the Agnishoma Shakti* 
This is the meaning of the words in the aphorism, taken by 
themselves. We shall now give the purport of the aphorism. 
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By virtue of the proximity of the reflected image of the 
radiance of Paramatma, naturally produced in the Agnisboma 
Shakti a rapid revolution (Atyanta vega) is naturally produced 
in the three gunas, Sa,twa, Raja and Tama, present in the Agni- 
shoma Shakti. This is the purport of the aphorism- 

The Dature of the speed or motion (Atyanta vega) has 
already been explained in connection with the commentary on 
the third aphorism. 

This aphorism needs no detailed explanation. 

The Seventh Aphorism. 

According to the eleventh axiom the shaktis of the three 
gunas get intermingled with one another on account of their 
rapid revolution. This is the aphorism. 

The Commentry- 

In the previous aphorism, how a rapid revolution takes 
place in the three gunas, has been explained. In this aphorism 
how the Shaktis ( of those gunas get intermingled with one 
another will be dealt with. 
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The four words into which hbis aphorism resolves itself, 
refer to the process of the intermingling of the Shaktis. The 
first word refers to the rapidity of revolution of the three gunas». 
the second, to their intermingling, the third, to their relation 
with one-another; and the fourth word cites the axiom or the 
self-evident truth concerned. This is the meaning of the words 
in the aphorism. 

The general sense of the aphorism is this. 

Oil account of the rapidity of the revolution of the gunas 
their Shaktis naturally attract one another, as a consequence of 
which they n iturally intermingle with one another. This is the 
general sense of the aphorism- 

The detailed explanation. 

The eleventh axiom quoted in this aphorism will be explain- 
ed, according to the Snastra of axioms. 

The eleventh axiom. 

•By the combination of the Shaktis indicated by the letters 
“Ya” and l ‘Ra” with some-thing having “Atyanta Vega”, it is 
natural that its Shakii draws to, yards it the things and their 
. shaktis around it, just as the whirl-wind known as Chitraka. 
This is the eleventh axiom. 
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Bodhananda Comments on this axiom as follows. 


On account of the maturity * vega of something that has 
Atyanta vega, it is natural that the two shaktis, indicated by the 
letters “Ya” and Ra” present in that vega, should naturally 
unite together whereby they become one with the vega itself. 

This combination of the two Shaktis with the vega, renders 
the vega a hundred-fold more raoid. The original vega, then, 
by its increased rapidity, gets so powerful that it naturally draws 
or attracts towards it the things and their shaktis of the pheno- 
mena around it, just as Ohitraka whirl -wind does. 


We have dealt with the nature of Atyanta vega in connection 
with the commentary on ‘the third aphorism. We shall now 
explain briefly the nature of the shaktis indicated by the above 
two letters, “Ya” and “Ra” as described in a scientific work 
known as “Shakti Yilasa”, thus. 

The letter “ Ya” is used here to indicate the Shakti of air 
(Vata Shakti) and “Ra” to indicate the Shakti of heat (Ushna 
Shakti) . 

Note * A oertain re ga (Potential energy) set in a circular motion, 
revolves tor some time when the two shaktis in it remain as they were. 
After a oertain period, they get ready to oombine together and this readi* 
'ness Of the Shaktis of the vega to oombine together is known as Paripaka 
or maturity of the vega. 
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This is how Shakti vilasa determines the nature of the two 
Shaktis indicated by the two letters “Ya” and Ra” in the above 
aphorism. 

Maharshi Shaunaka also, dealing with the above shaktis 
states in his aphorism that the letter “Ya” represents the shakti 
of air and “Ra”, the Shakti of heat and that by the combination 
of these two Shaktis the V ega is accelerated to what is known 
as Mahavega. 

m 

Thus we have, by means of the above two authorities 
determined tbe nature of the two Shaktis indicated by the two 
letters “Ya” and “Ra” in the above aphorism. We shall now 
explain the characteristics of Chitraka whirl-wind. 

“Vayu tatwa Prakarana” or a shastra on air and winds, 

dealing with Chitraka whirl-wind observes as follows. 

% 

The aggregate of air of this Brahmanda is divided into 
three kinds (mandalas) viz., (1) Brahmanda Vahaka Yata Man- 
dalas or the winds that support the Brahmandas, (2) Loka 
Vahaka vata mandalas or the winds that bear the individual, 
lolcas within the Brahmanda and (3) Srushti or vastu vahaka 
vata mandalas or the winds that support things under creation. 
Of these the last kinl viz-, the winds supporting things under 
creation are of 122 different groups. The 67th of these groups 
belongs to whirl-winds which are of thirty-two varieties. Of 
them the one mentioned in the above aphofism viz., Chitraka is - 
said to be the seventh in order. 
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Haying determined the Chitraka whirl* wind, the above Sha- 
atra proceeds to determine its nature and characteristics, thus. 

In each of the eight Digmandalas of the eight directions 
East, South-east etc., ther,' are many floods of winds. When 
the winds of a certain direction begin to blow in another direc- 
tion, the opposite winds obstruct them naturally. In this way 
, whenever and wherever winds of different directions meet and 
obstruct the flow of one another they struggle among themselves. 
Two winds — one of each direction — thus meeting and struggling 
with each other form a whirl-wind, which turns round and round 
on earth very rapidly and then tries to rise up. Thereupon 
another whirl-wind is formed out of it and it is named, Chi- 
traka which has motion in all directions. Its fundamental 
characteristics are turning round and round, motion and speed. 
Further it draws towards it whatever comes in contact with it. 
This is the explanation of the whirl-wind Chitraka/ 

Thus ends the detailed explanation on the seventh aphorism. 

Note: — In determining the whirl-wind, Chitraka, the Shastra further 
mentions as folio we. In eaoh of the eight digmandalas there are many kinds 
of winds* One of those classes iB ofPravahika Vata or air flowing from 
place to place. These are of one Ukh and five varieties. Of them the 
730th land 70th are known as Ohanohuka and Poortka respectively. By 
the meeting of these two winds of opposite directions, of course, a whirl- 
wind, known as Obakraka is formed, from which also another whirl-wind 
comes into existence. « It is this particular whirl-wind that is known ae 
Chitraka. 
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The 8th aphorism. 


By the mutual attraction of the Satwa and Tama Shaktis, 
halos or enclosures are formed to tho radiance of the reflected 
image of Paramatma whereby the reflected image is known as 
Rudra. This is the aphorism. 

Bodhananda’s Commentary. 

Having explained the process of intermingling of the Shak- 
tis of the three gunas in the previous aphorism, now in this 
aphorism the two shaktis of Satwa and Tam i,. gunas are said to 
be two halos to the radiance of the reflected image of Chit. 

In this aphorism there are seven words determining the 
nature of these enclosures (halos). The first of these words’ states 
the two shaktis, of Satwa and Tama. The second word denotes 
the mutual attraction of these shaktis. The third word speaks 
of the two halos formed from Satwa and Tama shaktis 
to the reflected image of Chit. The fourth word refers to the 
image of the radiance of the, reflected image of Chit. Th e 
fifth word states that the" two halos are the reason why the 
name Rudra is given to it. The sixth word gives the name 
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Rudra to the image of the radiance of Chit. The seventh 
word declares that this is a well known fact. 

Having given the word meaning of the aphorism now 
its general sense is explained thus- 

By the rapidity of the revolution of Satwa and Tama 
gunas the Satwa shakti attracts Tama shakbi and vice versa. 
Thus when the Satwa Shakti acts on Tama shakti, the latter 
forms a black halo around the white satwa shakti which’ has 
already surrounded the image of Chit in it. Thus the image 
of Chit is now surrounded by these two coverings, the inner one 
being Satwa shakti and the outer one, Tama shakti. The halo 
of Satwa, white in colour, is said to be the natural body of the 
radiance of the reflected image of Chit. That is why the Shruti 
describes this image (surrounded by this hal6) in such terms as 
the Highest in the universe, Rudra'i'Maharshi* and so on. In 
this way the image of the radiance of chit, pictured in Satwa 
Shakti and surrounded by the above two halos, comes to be 
known as Rudra. 

(1) Rudra is He whoihas power to’ bestow Moksha or eternal bliss and who 
is the Lord of Dissolution of the Universe. 

(2) <Maharshi is one whoiknows the. secret meaning of the 1 2 Pranava Man- 
tra. Since Rudra is as shown above, pure Satwa in nature, Maharshis des- 
cribe him in shastras as Satwika or one whops of the nature of Satwa, Suddha 
V igraha or one whose body is pure and so on. 
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In times of dissolution of the universe, however, this Rudra, 
though of pure satwa, naturally takes up, for the sake of dissolu- 
tion, the Tama body and acts as the Lord of dissolution. 
This Tama body of Rudra, the learned proclaim, is nothing 
other than the outer or Tama halo of the reflected image of 

f 

Chit mentioned above. This Rudra, inasmuch as he is of-* 
the nature of eternal bliss, recollects his Tama body (afore- 
said) abruptly, for the sake of dissolution of the universe. 
Vishnu and Brahma, on the other hand, having no Satwa in 
them, feel ownership or egotism in ; respect of their bodies. 
Contrarily Rudra on account of his being immersed in 
eternal bliss always, never identifies himself with his 
bodies. Therefore Rudra is said to be the highest of all Devas 
Vishnu, Brahma and so on. So the learned declare in th e 
Shastras on the authority of the Vedas that Rudra is of tho 
nature of internal satwa and external Tama. 

This aphorism has, thus established that the two halos 
mentioned above are the two bodies of Rudra. 

This is the import of this aphorism which needs no detailed 
explanation. 
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The ninth aphorism. 


According to the 83rd axiom, so much as a Kanchuka more 
of darkless of Tamoguna was, as in the previous case, attracted 
by Satwa Shakti, on account of its Maha Vega. This is the 
aphorism. 

The Commentary. 

In the foregoing aphorism, the radiance of Atma reflected 
in Satwaguna, present in the Agnishoma Shakti was said to be 
Rudra on account of the superiority of the Satwa (luna over the 
other two gunas. Now injihis 9th aphorism, the fact that a 
greater quantity of darkness than before, was* attracted by the 
Satwa Shakti which grew in its dimensions on account of the 
proximity of Rudra, will be explained. 


This aphorism consists of five words dealing with the 
process of attraction of darkness. The Mahavega of Satwa 
shakti is referred to of by the first word. The quantity of 
darkness is indicated! byj the second word. Tamoguna is 
mentioned by the third word. Thel previously quoted parallel 
regarding the attraction of darkness is expressed by the 4th word. 
Lastly an axiom is pointed out by the fifth word. 
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Having thus explained the meanings of the vords of the 
aphorism severaliy, now its general sense will he given here- 
under. 

The general sense 


By virtue of the proximity of Chit (Atma) a great velocity 
(Mahavega) resulted in Satwaguna, on account of the contact 
between Atma Chaitanya reflected in Satwaguna and the Satwa 
Shakti embracing it. 

Mahavega has been defined in connection with the com- 
mentary'on the third aphorism. 

Then according to the 83rd axiom so much as a Kanchuka 
in quantity of darkness of Tamoguna was, on account of the 
Mahavega, attracted by the Satwa Shakti. 

Having thus explained the general sense of the aphorism, 
the technical explanation will be given below. To explain the 
term Kanchuka, mentioned in the aphorism as measure of dark- 
ness, it is necessary to sketch here the apparatus known as Tama. 
Pramapaka Yantra, according to Sharikanatha, one of the five 
authors who have written Shastras on this subject, of measuring 
the quantity of darkness present in the solar rays. 
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The Thamahpramapaka Yantra or The apparatus to measure the 
quantity of darkness. 

1. Procure a plate 125 inches square, made of glass belong- 
ing to the 32nd class and put it down as the base. 

2. Get another round dial known as Chayapakarshana 
Darpana, 120 inches in circumference and made of glass of 
the 100th class. 

3. At the centre of this dial, fix perpendicularly, a glass 
rod known as Meru Stambha, 4 inches in circumference, 75 
inches high and made of glass belonging to the 13th class. Make 
3 holes in it one below the other from the top. Round this 
vertical pole pass wires to supply the power of electricity, of the 
redness of evening and of air, brought from the 1st, the 2nd 
and the 3rd limbs of the machine respectively. Through these 
holes fix horizontally 3 glass rods made of glass of the 13th 
class, 60", 50"and 40" in length respectively. Let the two arms on 
either side of the vertical pole be equal but rasied a little to the 
right side and lowered to the left. In both the sides of the verti- 
cal pole where the horizontal bars meet connect the above wires 
with triple toothed-wheels. Divide the dial on the base 
into two semi-circles, right and left and draw 30 radii on 
each semi-circle thus dividing the circle into 60 angles of 6° 
each and number them. (The 30 angles of the right semi- 
circle represent the 30 ghaticas of the day and those to the left 
denote those.of the night.) Then divide each of these angles 
into 60 equal parts or angles and mark them with thick dots 
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at the rim of the dial and number them. Each of these 
sub-divisions represents one Vighatica.* 


4. Then got another round glass-plate of the 106th class, 60 

inches in circumference. Divide it into 60° and number them 

* 

from left to right and right to left. At the centre of this dial 
fix Pr’bhakara mani belonging to the 88th class. Now fix it hori- 
zontally at the end of the right hand side glass rod, fixed in the 
topmost hole of the perpendicular post. It must be so fixed as_ 
to revnlve easily. This dial called Divakaradarsa is spoken of 
as “the 'sun" so 1 far as thisjmechanism is concerned. 

5. Then procure another glass-plate made of glass of the 
216th class and 10 inches less in circumference than the Divaka- 
radarsa. This dial must be treated with the three acids viz., (1) 
Sudharasa or an acid extracted from a substance known as 
‘Katuka Rohineehaud some other substances ; (2) Osharasa or 
Vegetable juice, or an acid prepared out of drugs such as Rudan- 
tee, Gomaree, etc., and (3) Sasaka or an acid extracted from 
the bones of hares and some other substances. If properly 
prepared this plate looks like -the white cloud. Divide it and 
number it like the previous dial. 

In the centre of this dial fix Kirana grahaka mani of the 157th 
class. Now fix this dial, with the mani at its centre at the end 
of the left arm of the glass rod in the topmost of the perpendi- 
cular post, so that it may rest a little low^er in level than the 


*A ghatica= 24 minutes. A vighatica =24 seconds. 
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other dial at the opposite end of the horizontal glass-rod. It 
must be so fixed as to revolve readily. This plate called Chandra- 
mandala is spoken of as the moon so far as this apparatus is 
concerned. 

(6) /Then procure a round plate of an alloy, prepared by 
mixing > 

9 parts of salt extracted from the grass known as 

Doorva, lotus flowers and so on 

10 parts of copper 1 
16 parts of gold* 

8 payts of Mercury 
6 parts of Godantee* arsenic sulphate 
18 _ parts of the stone known as sooryakanta 4 
and fix it below the sun i. e., at the end of the right hand side 
glass rod placed in the second hole of Meru Stambha. This 
is known as Bhanu Phalaka. It resembles a honey comb in ap- 
pearance and colour. 

At the centre of this plate fix as above a mani known as 
Gharmapaharaka mani belonging to the 164th class. 

1. A work on< Metallurgy mentions many kinds of ; Metals of which the 
first!is copper. There are 16 varieties of copper and the 7lhof them known as 
Choolika isito be used in preparing the alloy. 

2. There are 12 varieties of gold and the 3rd namely Hiranyaka is men- 
tioned here. 

3. When this substance is placed on the back of milch cows while milk- 
ing, the i flow of milk ceases. • 

4. There are 2 kinds of the sooryakanta stones. When solar rays fall on 
them, one gives out water and the other flames. It is the second kind of stone 
that is mentioned here. 
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(7) Then fix Chayapakarshana darpana belonging to the 
173rd class and divided and numbered as in the previous cases, 
at the end of the left si ^ e glass rod placed in the second hole 
of the perpendicular post. 

At its centre fix Thamogarbha mani of the 214th class. 

(8) Below Bhanuphalaka i. e., at the end of the right side 
glass rod in the lowest hole of the vertical pole, fix Bhamukha- 
darsa, divided and numbered and belonging to the 96th of the 
Bhagarbha variety of glass. In the middle of it fix the mani 

known as Bobhamukha mani, being the 42nd of that class. 

• 

(9) Fix a •metallic plate known as Prakasa Stambhana- 
Cliakra, divided and numbered as above and made of an alloy,* 
at the left end of the lowest of the three horizontal glass rods. 
At the centre of this plate fix Vallabha mani, the 9th of its class. 

* 1- This alloy should be prepared by the combination of the following— 

8 parts of a metal known as Khachara being the 11th of that class of 
metals which are known as Stambhana mukha, 

5 parts of salt extracted from the Vegetables known as Bhuchakra, 
Suramitra, Veerakanda and so on, 

4 parts of (Magnet) load-stone, 

6 parts of stone known as Rantika. 
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(10) Then fix a plate known as Chaya p/abha vibhajaka, 
below the three holes of the perpendicular pole and above the 
base* This plate must be made of the following — 

10 parts of Anjanika, 


12 

>5 

Dhaumya, 

lfi 

> > 

Neelanjana, 

24 

>> 

Ruruka, 

8 


Fine sand, 

0 

5 ? 

The bones of jambalika, a kind of bird, 

14 

?> 

Mercury, 

14 

53 

Swarna gairika or red chalk having 
streakes of gold colour, 

3 

5 ) 

Cowries (shells). 

In shape this 

plate 

must be like two round plates joined 

together one under each 

3 plates attached to the ends of the 


horizontal bars above. Further the right half of it should be 
coated seven times with the solution prepared from the 
following — 

(1) Salts extracted from such drugs as Sooryakauta, 

Prabha mukhi, Jyotishmati, Ksheerika, Mandapala 
and Saraswata. 

(2) Metals such as the third kind of copper viz., Ravi 
and Sasika metal, being the 5th of Ranjita metals, 
and so on. 
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(3) Poisons of oankha, Rakta, Krishna, Sundala and 
so on. 


On this coating spread tine blackish sand that is used to 
sprinkle on paper after writing in ink to dry up. In the centre 
of the plate fix a raani called Ravi Chumbuka belonging to 
the 173rd class. 


Similarly the left half of the plate should be given seven 
coatings with a solution prepared out of the mixture of the 
component parts of the following—* 

(1) The salts of such drugs as Krishnavalli, Chaya 
Mukulita Lajjavati (or drugs whose leaves close themselves 
when human shadow falls on them), Krishna Chitraka and 
Bhringaraja. 

(2) Metals such as Ghanagarbha, Dhwanthamukhee, 
Sarpakshee and so on. 

(3) Poisons such as Panchamukhee, Gauree, Veera and 

so on. 

On this coating spread the powder of ‘charred Ragi ; on it 
again powder of indigo and on it the acid of indigo. 
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In the middle of the plate fix Thamopaharaka mani 
belonging to the 37th class which catches darkness. 

11. On the left half of the above plate fix erect a cylindrical 
glass vessel 12" in circumference and 24" in height and made of 
the 122nd kind of glass. Fill it with the solution of the salt 
of Anjana. Then place in it a graduated and numbered mani 
made of Anjana acid- On this mani place erect another cylinder 
shaped like a thermometer 1" in circumference and 30" in height 
made of Thraulika metal. Let it be duly graduated and numbered. 
Fill it up with throe tolas of black mercury which has undergone 
16 purifications. 

Thereupon connect the Chayaprabha vibhajaka plate and 
the bottom of the thermometer with thraulika wire, going round 
the mani in the acid filled in the glass *jar. This is the 
: mechanism. 


WORK OF THE SEVERAL PARTS OF THE 
APPARATUS. 

1. ClIAYAl’AKARSIIANA HaIU’ANA. 

Since the apparatus is so designed as to cast the light and 
darkness present in the solar rays on this dial, light on the right 
half and darkness on the left half, it is possible to measure 
them and find out their quantity, by observing these divisions. 

2. The Divakaradarsa stands for the sun — radiating rays 
just like those of the sun. 
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3. The Nishakaradarsa stands for the moon — radiating 
rays like those of the moon. It attracts solar rays and separates 
the light and darkness present in them. Then it subjects the 
darkness to the attraction of Chayamukhadarsa below it and the 
heat to that of Bhanuphalaka below Divakaradarsa. Thus the 
light is rendered cool, like the moonlight. 


4. Bhanu phalaka, with the mani on it catches the heat ol 
the solar rays falling on the plate (moon) and shows the 
quantity thereof. 

At the centre of Bhanuphalaka make a depression and fiJI 
it with pure mercury. By the action of the mani the mercury 
gets solidified. When the heat of the solar rays falls on it the 
mercury melts so far as the heat reaches, flows in a current and 
falls into a pit made in front. The amount of mercury melted 
will be shown by the graduated mark on the mani. By the 
help of a lens belonging to the 3Gth class, the graduated line 
will be clearly seen. This graduation will point out the degree 
of heat present in the solar rays. 

Then place at about £ an inch to the mani, a kind of grass 
known as Ushnapakarshana (catching heat) being the 11th of the 
3rd class of grass dealt with in a Shastra known as Agatatwa- 
lahari. Then the grass catches the heat of the mercury and so 
it burns into ashes. • 
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By this it will he found out that a particular quantity of 
heat is required to burn a particular quantity of grass. 

The working of this apparatus is treated at length in Aga - 
tatwalahari which should be consulted for details. 


6. Chayamukhadarpana with the mani on it attracts the 
darkness of the solar rays falling on the moon. By noting 
the number of the degree to which the darkness falls, it is 
possible to measure the quantity of darkness present in the 
solar rays. 

0. Bhamukhadarsa with the mani at its centre, catches 
the light of the hot rays of the sun in Bhanuphalaka and so it 
is possible to find out the quantity of the light by noting the 
degree to which the light spreads. 


7. The Prakasa Stambhana chakra with the mani on it 
will keep the light of the hot rays of the sun present in Bhagar- 
bha plate, without agitation. 


8. The right half of the Chayaprabhavibhajaka plate with 
the mini on it, entirely catches the light of the solar rays, while 
the left half with the mani on it entirely catches the darkness 
(of the solar rays)., This plate is therefore useful in measuring 
the quantity of light and darkness of the solar rays. 
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THE OPERATION. 

Now the plates should be made to revolve by means of # 
electricity charged in wires, as directed below: — 

When the first degree of the plate of sun meets the first 
degree of the plate of moon, the latter attracts one *Kala* of the 
solar plate and retains it within itself. When again the Bhanu- 
phalaka and the plate of moon are made to revolve so that their 
first degrees meet in a line, the Bhanuplialaka attracts the 
darkness of the solar rays present ift the moon and by means 
of its first degree keeps it (the darkness) motionless. 

Again when Bhanuphalaka and chayamukhadarsaare made 
to revolve so that their first degrees meet, the latter attracts the 
darkness present in the Bhanuphalaka. Then the acid in the 
glass vessel placed on chayaprabha vibhajaka plate, attracts 
this darkness; just as water catches the shadow, of a tree. There- 
upon the Anjana mani in it attracts the darkness towards it 
through the wire and makes it entirely dark. Then the black 
mercury in the thraulika cylinder attracts the darkness through 
the wire and thereby increases in volume and rises up in a 
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column and stops at a particular degree. This degree points 
out the amount of darkness in it. 


Thus the 13th limb of the machine to measure the quantity 
of darkness has been explained. 

Now the various measures of calculating the quantity of 
darkness will be .given below. — 

Following are the names of some of the measures used in 
the measurement .of darkness. — 

1. Aleeka ; 2. Kaulika ; 3. Randhra ; 4 - Manda ; 

5. Bimboka ; 6. Yeechaka ; 7. Thamasa ; 8. Raunika ; 

9. Kuta; 10. Stambha ; 11. Shambara ; 12 Manchu a; 

13. Guchchaka ; 14. Kudupa ; 15. Gulika ; 10. Chetika ; 

17* Padma ; 18. Mandala ; 19. Kanchura. etc. 

TABLE OF MEASUREMENT OF DARKNESS 


The darkness of 125 Kakshyas (degrees'! is known as aBindu. 

5 Bindus make 1 Aleeka 15 Stambhas make 1 Shambara 

3 Aleekas ,, 1 Kaulika 18 Shambaras „ 1 Manchura 

5 Kaulikas ,, 1 Randhra 18 Manchuras „ 1 Guchchaka 

8 Randhras „ 1 Manda 20 Guchchakas „ 1 Kudupa 

10 Mandas „ 1 Bimboka 28 Kudupas „ 1 Gulika 

20 Bimbokas „ 1 Yeechaka 30 Gulikas ,, 1 Chetika 

10 Veechakas „ 1 Thamasa 23 Chetikas ,, 1 Padma 

8 Thamasas ,, 1 Raunika 32 Padmas ,, 1 Mandala 

12 Raunikas „ 1 Kuta 28 Mandalas ,, 1 Kanchura 

10 Kutas ,, 1 Stambha. The table continues further. 



81 


AM I wfrwtHPM : I | 

fl*T I i^'KJiRH'^f Wfafl 5 I II 

HVMM^ r ^ TT 8f^ :^WT I I 

i 'Tsutt^t^^ i i 

<?HWW I Ifrm i ftfr ffi: I 

l 

«T^fra5#im3RiT fim ftgsHrcnt i ft^rciM q ffgqra a flsHq^qft I 

<m&lt ^HToSpc^^j]^,: | i 

II W:WI» HT^Tf^k: II 
SR*forifj»F3j»fy im I 3^ 

fc*fT^ II 




Having thus explained the term Kanehuka occurring in 
the Aphorism, we shall now quote the 83rd Axiom mentioned 
therein and explain it briefly. 

The 83rd Axiom: — 

If a thing is subjected to the action of two forces of un- 
equal degrees, it is natural that the lesser of them is attracted by 
the greater force, This is the axiom. 
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The meaning of this axiom, according to the commentary 
of Viswambhara is this: — 

When two forces in different degrees are present in anything 
it is but natural that the greater force should attract the lesser 
one. 

Ia this way, the 9th Aphorism has been briefly explained to 
the best of our knowledge. 
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Tnn Tenth Aphorism. 

Tlic two kinds of darkness combine together and become 
one which, on accomit of the presonco of Atrna reflected in 
it, splits itself up into three parts. This is tliq aphorism. 

The Commentary. 


Having explained the word Kanchuka in the previous 
aphorism, we shall, in the present one, explain how the 
aggregate of darkness rosolves itself into three divisions. 

This aphorism is composed of four words dealing with the 
three kinds of darkness. The combination of the two kinds of 
darkness, is suggested by the first word. The presence or 
proximity of thc’reflected image of Chit is expressed by the 
second word. The nature and characteristics of the throe kinds 
of darkness are indicated by the third word. Lastly, Tarnoguna 
is named by the fourth word. Having explained the signifi- 
cance of tho words of the aphorism we shall now proceed with 
its general sense. 

The General Sense. 

It has been stated already that darkness is of two kinds— 
Avarana tama and Kanchuka tama. Avarana tama ' is the 
darkness in the form of a halo or covering t<5 the reflected image 
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of Chit (Atma) and is said to be the original or the first variety 
of darkness. Kanchukatama is the darkness attracted by the 
greater force of Satwa halo of the reflected image of Chit, 
the quantity having been fixed in the previous aphorism and is 
said to be the second variety of darkness. Further, the learned 
declare that the former on account of its contact with Satwa, is 
s>id to be masculine in nature while the, latter, on account of 
its contact with darkness, is said to be feminine. These two 
kinds of darkness, by the presence of the reflected image of Chit, 
mix together and the product gets split up into the three parts 
viz., Satwa, Baja and Tama. This is the import of this 
aphorism. . 

The detailed explanation. 

The triple division mentioned in connection with darkness 
in this aphorism, needs further explanation. For this purpose 
we shall quote Sharikanatlia who deals with this point in 
his scientific work, Dhwantha Vijnana Bhaskara, thus. 

At the beginning of creation, in Paramatma who is in the 
form of Chiti on account of the agitation of Chaitya Shakti, the 
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original darkness came to existence without coming into 
contact with Paramatma. This darkness is said to be Moola 
Prakriti. It is this darkness that is mentioned in the Sruti 
by such passages as ‘‘At the beginning of creation darkness 
came to existence” and so on. The radiance of Chit thereupon 
naturally rellected in it. By virtue of the presence of this radi- 
ance the darkness or Prakriti resolved itself into three different 
parts viz., Goodham Tama, Tama and Andham Tama. The 
learned call them the three gunas, Satwa, Raja and Tama 
respectively. That darkness whose presence is not felt on 
account of the predominence of light, is known as Satwa or 
Goodham Tama. When additional darkness combines with 
Satwa, the resulting darkness is said to be Raja or merely 
Tama, When again the darkness combines together with 
Moola Prakriti, the product is said to be Tamoguna or Andham 
Tama. 

Further the Satwaguna is also knowm as vidya or know- 
ledge or wisdom, and Rajoguna as ignorance, while the 
Tamoguna is said to be the creator of illusion whereby right is 
shown as wrong and visible is rendered invisible. This is how 
the three kinds of darkness manifested in Prakriti. 

Thus endsthe detailed explanation of the tenth aphorism. 
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The Eleventh aphorism. 

By virtue of the coverings of the three kinds of darkness 
mentioned in the previous aphorism, the radiance of Chit re- 
ilectcd in Satwa, gets the state of Avyakta. This is the aphorism. 

THE COMMENTARY. 

The process of emanation of the three kinds of darkness 
has been explained in the previous aphorism. In this lltli 
aphorism, how on account of the coverings of the above three 
kinds of darkness, the image of the radiance of Chit rellectod in 
Satwa, gets the state of Avyakta, will be explained. 

To explain the manifestation of Avyakta, three words have 
been employed in this aphorism. The coverings of darkness 
(expressed by the first word) are the cause for the evolution 
of Avyakta (mentioned by the second word) resulting to the 
image of the radiance of Chit reflected in Satwa (denoted by 
the third word). 

The General Sense. 

It i-s only through the coverings of the three kinds of 
darkness viz., Goodham Tama, Tama and Andham Tama ex- 
plained above, that the condition of Avyakta resulting to the 
image of Chit reflected in Satwa. This is the purport of the 
aphorism. '* 


f 
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• The detailed explanation. 

For this purpose wo shall quote Srushti Vilasa wherein 
•this point has been dealt with at length. 

In this w r ork, the author imagines an opponent who raises 
an objection to the above point and argues with him. • This is 
the objection raised by the,’ opponent. 

“Well, you say that *ho light of Chit orParamatma gets not 
only the coverings but also the state of Avyakta, Well, A tin a is 
attributed with epithets such as absolute, changeless in form,* 
unaffected by tbe ,gunas, ^capable of illuminating everything, 
eternal, unconditioned and so on, which are a prima facie 
evidence that he does not suffer himself to be affected by any 
condition and to appear in any form other than his natural, 
absolute or formless state. t Therefore, it is wrong to ascribe 
either the condition of (being surrounded with the) coverings of 
darkness or of avyakta, to Atma.”’ The author refutes this 
objection and establishes his own proposition thus. 

“Well sir, your objection is sane indeed. But the answer 
is not far to seek. It is this: Sruti attributes the state of Avyakta 
or manifestation in an expanded form to Atma. This expansion 
cannot accrue to the Atma without the necessity of a second 
object other than Atma; for it is impossible as stated i»-the 5th 
axiom. So, in accordance with this axiom such a second object 
evolves from out of Atma himself without prejudice to his 
attributes, thus. 

“Atma it must be borne in mind, is tin? storage of all kinds 
of powers which are natural to and inseparable from him 
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One of them viz-, Tama Shakfci evolved in one quarter of 
Atma and manifested itself there without coming into contact 
with Atma, just as water with the lotus leaf. This power 
maintains equilibrium of the three gunas Sjatwa, Baja and 
Tama. It is also in the form of a wonderful darkness and is 
like a dark glass full of light. That quarter of Atma where- 
in the darkness or prakriti evolved and manifested, reflected 
itself in .that Prakriti. It is only by the penetration of the 
radiance of this reflected image through Prakriti that the three 
gunas Satwa, Baja and Tama, present in it, get separated, each 
carrying the said light with it. The learned declare that Satwa 
is of white colour; Baja, red, and Tama, dark or black. When 
this darkness splits itself up into three divisions and exists 
separately in three different innate colours, they are called‘Gunas’ 
and when they combi no together and esdst in an equipoise, they 
are known as Prakriti. These three kinds of darkness, split as 
said above, then surrounded the light of the image of Chit natu- 
rally on all sides. Of these that which surrounded the image of 
Atma first is known as Gqodham Tama. The second kind of 
darkness then formed itself the second coveting to that image 
over the first one and is known as Tama. The third one 
thereupon formed itself t Lie third halo to the said image over the 
second and is known as Andham Tama. Thus the image of 
Atma reflected in Satwa gets the three coverings one over the 
other a.nd this happens by the natural power of Atma himself but 
not with the help of any external object. 

“Again wdien the radiance of the reflected image of Atma 
gets itself enclosed with the three coverings of darkness as said 
above, Ut become^ imperceptible or gets the condition of 
avyakta, on account of the density of the surrounding 
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darkness, produced by the power of the image of Atma. 

‘‘Thus it has been established that Atma gets not only the 
three coverings of darkness but also the condition of avyakta, 
without prejudice to such epithets as absolute, formless etc., 
natural to him. In this way the objection raised falls to the 
ground”. 

» 

The Fifth Axiom. 

No object can assert the existence of itself in the absence 
of an external thing. This is the aphorism. 

The Commentary. 

If, in this world, a thing exists alone without a second 
object which feels the existence thereof such a one without a 
second thing cannot itself assert the existence of itself. For 
the statement “Devadatta is going” is possible only when there 
is a second person who sees Devadatta going and is impossible 
12 
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in the absence of such a seer. To assert either the existence of 
Devadatta or his action viz., going, therefore a second person. 
Yajnadatta, for instance is essential. Thus this axiom lays 
down as a self-evident truth that no assertion of the existence of 
a certain thing is possible in the absence of a second object 
other than the thing itself. 

- Thus ends the detailed explanation of the eleventh aphorism- 
The Twelfth Aphorism. 

The property of spreading on and forming a Covering to 
objects and also of rendering them not visible is at + ahed to 
darkness, on account of its being one that i*s produced and of 
being inert, respectively. This is the aphorism. 

The Commentary. . 

The previous aphorism has explained how the darkness 
formed itself a covering to the image of Chit reflected in Satwa. 
This aphorism aims at explaining how Atmais caused to be 
circumscribed by the darkness and how the state of Avyakta 
results to Atm a. 

This aphorism consists of five words dealing with the 
cause for Avyakta. The first word states that darkness is, by 
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nature, one that is produced. The second word' declares tha 
darkness has the property of pervasion- The third word dtenote- 
that it (darkness) is inert. The fourth word says that it is no 
self-luminous. The fifth word'mentions T’amoguna. The word 1 
‘Cha” is used conjunctively. This is the meaning of the wordk 
of the aphorism severally. 


The General Sense of The Aphorism. 

Since Paramatma is Sachidanand'a i.e., Sat or not limited' 
by time past, present and future, Chit or self-effulgent and? 
Ananda or highest; bliss and also eternal, effulgence is identical* 
with him. This effulgence of Brahma' has therefore no 
condition of being born. From out of a quarter of this splendour 
(of Brahma) Agnishoma power which is in' the form of 
darkness, evolVed just as a bubble in water. Therefore', 
Prakriti which i's in the form of the above- darkness’ is said 
naturally to possess the two qualities viz., of being produced and 
of being inert.. The effulgence- of Paramatma inasmuch as it 
is naturally self-existent— not having to be produced and self- 
luminous— not having to borrow splendour from other sources- 
penetrafces, by virtue of its inherent power of penetration, in 
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and out of the universe consisting of animte and inanimate 
objects and illuminates them so that they may appear clearly. 
Contrarily since darkness is not endowed with brilliance, is, by 
nature, one that is born and is inert, it can neither penetrate 
into the objects, nor illuminate them. It therefore pervades 
'the objects of the universe, surrounds them, and with its cove 
ring, renders them invisible though they are, by nature, ever 
visible. This is said to be the action of darkness. Further 
this darkness covers up even Paramatma who is self-luminous 
not affected by Maya and ever visible and renders him invisible 
or Avyakta. By this it must be noted that the covering of 
Avyakta has Atma within and Goodham Tama without. It is 
by being covered with this darkness that Atma who is ever 
visible is said to be Avyakta. Avyakta is existence only in name 
and form which are invisible. In conclusion, it must be noted 
that Parabrahma, on account of his self-effulgence, illuminates 
the darkness also and remains in the form of the said Avyakta, 
within the enclosure of the darkness, without ever coming into 
contact -with it. 

This is the general sense of the twelfth aphorism. 
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The thirteenth aphorism- 

» 

When the upadhis of darkness in the form of Raja and 
Tama merge into the darkness of the second covering of the 
image of Chit reflected in Satwa, the images of Atma reflected 
in them also merge in the image reflected in Satwa. This is the 
aphorism. 


The Commentary. 

How the state of Avyakta was caused to Paramatma reflect- 
ed in Satwa has been explained in the previous aphorism. In 
this aphorism will be explained how the images reflected in Raja 
and Tama which are in the form of Upadhis get merged or 
melted consequent on the merging of these Upadhis. 

In this aphorism there are four words which deal with the 
prooess of the merging of the reflected images- By the first word 
the merging or melting of the darkness of Raja and Tama which 
are upadhis to the reflected image of Chit, is meant. The two 
images reflected in Raja and Tama are denoted by the second 
Word. Union of these two images is stated by the third word. 
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Atma reflected in Satwa, and existing' in Avyakta is referred fro 
in the fourth word- This is the meaning of the words of the 
aphorism. 


The general sense of the aphorism. 

The three gunas which, are in the, form of Satwa, Baja and 
Tama are- said to be the three: natural upadhis to Paramatma 
reflected) therein. Paramatma reflected, in Satwa; U padhi is ; 
known as Rudra’ reflected in Raja it is styled Brahma and in 
Tama, Vishnu. These three by virtue, of their being reflected 
in the three gunas are reckoned as G.unamurtis. In the second 

r 

kanchuka). covering of Rudra (reflected in Satwa), a rapid 
revolution, was produced by the presence: of Satwa and the imago 
of Atma. Thereupon the two kinds of darkness viz., Raja, and 
Tama attracted' by the above rapid revolution, got merged in 
thffi darkness of the: second] covering of Rudra. By the merging 
of these- two- kinds of darkness Raja and Tama (upadhis)* the 
images reflected therein also got naturally merged' together m 
the, image rejected in Satwa. 

I 

This is* the general sense of the thirteenth 1 aphorism. 
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The Fourteenth Aphorism. 

By that reason the splendour was increased. This is the 
aphorism. 


The •Commentary. 

In the thirteenth aphorism it is stated that both the images 
of Atma affected by the. two upadhis viz., Raja and Tama, dis- 
solved in the image reflected in Satwa. That, by this reason, the 
image reflected in Satwa got its splendour enhanced will be 
explained in this fourteenth aphorism. 

In this aphorism there are two words dealing with the pro- 
cess of this increase of splendour. By the first word the in- 
crease of splendour is mentioned and by the second word the 
cause f or fchait increase is expressed. This is the meaning -of the 
words of the aphorism. 


The General Sense. — " 

On account of the dissolution of the images of Atma reflect- 
ed in Raja and Tama in that reflected in Satwa, the latter 
got its splendour naturally enhanced beyond what it was 
originally. This is the general sense of the aphorism. 
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• The Fifteenth Aphorism. 

By that reason Atma in Avyakba got Consequently the 
state of revolu tion, according to the fortieth axiom. This is 
the aphorism. 

The Commentary. 

The previous aphorism mentioned that the image reflected 
in Satwa got its radiance enhanced' This aphorism explains 

that bv that reason, the image in Avyakba got the state of 

“ • 

revolution. 

* 

This aphorism is split up into four words which deal with 
this revolution. The cause for the revolution of the light of 
Chit has been mentioned by the first word, the revolution of 
Chit, byjshe second word, the state of Avyakta of Atma by the 
third word and the fortieth axiom by the fourth word. This is 
the meaning of the words taken severally. 

The General Sense. 

On account of t&e increase of radiance of Chib in Avyakta, 
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revolution resulted in it according to tlio fortieth axiom. This 
is the general sense of the aphorism. 

TriE DETAILED EXULTATION. 

That which is mentioned as the fortieth axiom in this 
aphorism will be stated here, as the detailed explanation of 
this aphorism. 

The FoimETTi Axiom. 

When two forces (Shakbis) co nbinc together it is natural 
that revolution takes place in the first of them. This is tho 
axiom. 

VlSWAMBHABA’S COMMENTARY; — 

The learned declare tint all the forces in this universe, 
aro of two kinds vin., like an l unlike (positive and negative). 
When two like or unlike forces join together agitation caused 
in the first by the second. This agitation naturally causes the first 
force to revolve. This natural phenomenon is set down in this 
fortieth axiom as a self-evident truth. This is the detailed 
explanation of the fifteenth aphorism. 

■’>3 
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The Sixteenth Aphorism. 


According to the 87th axiom the splendour of Pratibimba 
or the reflected image (of Atim,) does not increase when it 
revolves, since the Bimba and Pratibimba are identic i>l. This 
is the aphorism. 

Bodrananda’s Commentary: — 

The absolute and changeless Paramatma who is in the 
form of splendour, got of His own accord, the two states viz., 
Bimba and Pratibimba, the former on account of His not 
joining with Upadhi i. e., Mayashakti emanated in Atma, and 
the latter by joining with it. That form of Atma which 
is the support of Mayashakti but which is not affected by it, is 
describe in shastras by the learned as Bimba. This Bimba 
form of Atma is only apparent, inasmuch as it is not possessed 
of all the characteristics of a Bimba. This Bimba on account 
of the presence of the power of Atma, reflects in Maya, just 
as the moon in the (Jcean. The image of Bimba thus reflected 
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in Maya is said to be Pratibiinba or the reflected image. Thus 
by the mere presence of At via, the Mayashakti by means of its 
illusive nature, causes the absolute A Ana who is in the form of 
splendour, appears in it in the two forms, Bimba and Pratibimba 
(by the absence and the presence of Maya respectively) as real 
though delusive. In other words, the Mayashakti by its illusive 
nature, causes expansion of or increase in the form of Atm a. 

An objection may here be raised as follows: — It is said 
above that Atma is of the form of splendour. But vedic passages 
proclaim that He is of the form of supreme bliss. It is therefore 
improper to say that tho form of Atma is splendour. 

Well, the objection is quite right. For, how oan the 
formless Atma have any form at all? Still it is usual in this world 
to say that a concrete body of the abstract quality of sweetness 
is honey. It is said so because the nature of sweetness cannot be 
realised in the absence of a concrete body, say for example honey. 
Similarly, the poreeptible forms of splendour or bliss are only de- 
monstrative of the Impersonal and Imperceptible Atma. This 
is only a contrivance made for the benefit of the seekers after 
Brahma, so that they may be provided with a definite"' form to 
meditate upon and realise the Imperceptible though the Percep- 
tible. Thus the statement “Atma is of the form of splendour” 
is accepted only hypothetically (Aupacharika). 
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It may here be contended again tint if splendour is accepted 
to be the form of Alma, though hypothetically, it then becomes 
necessary that the splendour of Atm a by the action of upadhi, 
should also get Bind) a and Bratibimba or expansion of form, 
even as Atma Himself. If so increase of splendour should 
result in the Bratibimba of Atma. 


This contention is answered thus: Well, splendour is (ho 
natural form of Atma. That is to Hay Atma and splendour are 
identical and so the latter has no independent existence apart 
from Atma. Bo, though the splendour i.: alTootoJ by upadhi, it 
cannot have a Bratibimba, just as Atma.. Since Bimba and 
Pratibimba of Atma are produced only in presunoo of Atma and 
since they can have no existence independent of Atma, they 
become identical with Atma. Tims the Bimba and Bratibimba 
are as much of Atma, as of splendour. It‘ cannot therefore 
have independent Bimba and Bratibimba. Thus the splendour 
can never have increase of form, though affected by upadhi. 

Again the fact that iucroase of splendour results in Prati- 
tyimba is contradictory to the B7th axiom. In this aphorism, 
therefore it is established that increase of splendour does not 

result in the Bratibimba. This is the general sense of the aphorism. 
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.For tin's purpose wo shall quote the 7th axiom referred to 
in the aphorism and explain it systematically but succinctly. 

Tlxo 87th Axiom. 

Though a luminous body gets a Prafcibimba on account 
of its radiance, it cannot get increase of splendour just as the 
reJlecte.l image of the sun does not. 

Y I S W A M 1! II A K A ’ S C 0 M M K X T A ] 1 1’ : — 

The sun, is naturally a self-luminous body. Ilis likeness is 
therefore re Heeled naturally on account of his radiance, in 
such upadhis as glass or water. Tims the increase of form of 
the sun is caused on account of his image being reflected in 
upadhi by his mere, presence. Well now, the increase of the 
form of the image of A tma is due to upadhi and so it is only 
apparent, hut not the real state of Atma. 

It may be contended here that increase of splendour must 
result in the sun just as the increase of his form, that is, tha 
multiplicity of his image in upadhis. But this is not possible. 
For, the reflected imago has no independent form and existence* 
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they being manifest only on account of upadhi. Similarly 

Paramatma gets by His splendour, multiplicity of His form on 

account of the Maya upadhi. But at the same time no increase of 
splendour is possible in the reflected image of Atma, as illustra- 
ted in the case of the; reflected image of the sun. This is what 
the 87th axiom establishes. 

Thus ends the commentary on 'the 16th aphorism. 

Apiiouism 17. 

The image of Atma gets its splendour enhanced just as 
the image of the sun reflected in Ranjika glass. This is the 
17lh aphorism. 

r The Commektaiiy. 

It has been established by the previous aphorism that 
increase of splendour cannot take place in the reflected image 
of Atma,. This aphorism, however, disproves that statement 
and establishes that the said increase does result. This aphorism 
is composed of four words. The first of these words names the 
splendour. The second, mentions the increase of it. The 
■third word points .put the Upadhi, which gives rise to the 
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increase of splendour. Tho fourth word offers an illustration to 
prove the above fart. This is the meaning of the words 
taken severally. 

The Gene ual Sense. 

The previous aphorism has established. that on account of. 
the identity of Atm a, with splendour, increase of splendour in tho 
reflected image of Atina does not result. Referring to the condi- 
tion of the imago of the sun reflected in a, particular kind of 
glass or lens known as Ranjika where the increase of splendour 
does result, this aphorism tries to falsify the conclusion of 
the previous aphorism and to prove likewise that the image of 
Atina does get increased splendour. . 

Having thus* proved the increase of splendour in the image 
of Atma, the author quotes some other authorities in support 
of his theory. 

Maharshi Matanga in his Saudamini Kola observes as 
follows: — When two objects possessing the same kind of light- 
one major or having a greater quantity of light and tho other 
minor or having a lesser quantity of it-are brought face to face, 
the light of the major object attracts that of the minor one. 
The minor object, however, without allowing its lustre to be 
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thus attracted, retains it within itself and keeps it at rest. The 
light of the major object then will not have space enough in the 
minor object to Pervade it. It therefore retracts to its abode. 
The light of the minor object at the same time, being of the 
same kind, tries to attract the light of the major object which 
is retracting from it. Thus though the light of the minor 
object cannot succeed in attracting the light of the major one, 
yet it receives the exact likeness or photograph of the major 
object and impresses it on the object from which it (the light) 
proceeds- The image or the exact likeness of the major object 
is thus located between the two lights, whereby it is illumined 
by the light of the rays of the two objects from above and below. 
By this the image appears as getting a greater degree of light 
than it had originally. 

A similar account is given in Srushtivilasa also thus: — 

When two lights come face to face, the two objects from 
which the lights proceed eitcli the images of each other and the 
images thus reflected in the two objects appear, on account of 
the combination of the two lights, to have increased light. 
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Jyotirvilasa, another scientific work deals with this point 
which goes to corroborate the above statement further, thus: — - 
When two objects having light in them come face to face, 
the one catches the likeness of the other reciprocally. 

After stating this theory tho author of this work narrates, 
up to the end of the third Gucha or chapter of his work, an elabo- 
rate discussion which he entered into with an ‘opponent, who 
contradicted his theory and whom he satisfied by proving the 
falsity of his objection. It is a long discussion occupying a lot 
of space and so we shall give here a very brief account of it- 
The point of refutation raised by the opponent is this: — 
“Well, according to your statement wherever the light of 
two object's, in opposite directions meets, the objects emitting 
the light should catch tho likeness .of each other. Now let the 
two objects of light be the sun and fire. Suppose fire is made 
to burn in the sun-light. The light of fire, of course, combines 
with chat of the sun. According to your theory therefore, the 
fire must catch the likeness of the sun and vice.versa. But it is 
evident that it is not so. In this way your theory has been 
proved false.” 

Accepting this objection the author tries to refute it and 
to establish his own theory, thus — 

“Well, learned opponent, it passes my understanding whether 

14 . 
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you make bold to launch your objection on my statement, after 
studying my theory carefully and in full or whether you are 
blurting out whatever comes uppermost to your lips without 
reference to the context and merely to satisfy your love of vain 
discussion. Should it be the latter, it is not worth while 
arguing with you. Granting that it is the former, I shall try 
to clear your ignorance and enlighten you on this point. Try 
to follow me if you cam now at least. 

“ In the first place the gist of your objection is only a part 
of the reasoning of my theory. Note this. Light, by nature, 
is of two kinds, Visesha or major and Samanya or minor; Para- 
matma and Surya being examples of the former and glass 
diamond etc., of the latter. The properties of the former are, 
burning, boiling, blazing, shining, heating, Vega or speed etc,, 
while that of the latter is more shining. The major light is 
again of two kinds viz., Savarana and Niravarana, fire and lamp 
lights being the examples of the former, and Paramatrna and the 
sun, of the latter. When an object possessing light of the 
first kind is placed face to face with that of the second, as in 
the case of the sun and fire, neither of them catches the 
likeness of the other on account of the dissimilarity of the light 
in them. Similarly no two objects possessing similar light 
can catch each other’s likeness. 


‘‘The Samanya Prakasa or ordinary light is again of two kinds 
viz., Bahya prakasa or external light and Abhyantara Prakasa 
or internal light, glass and similar objects, belonging to the 
firbs set and mountains and the like, to the second. Objects 
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of internal light since they have no power (shining surface) to 
catch the images of objects, cannot do so. The objects of 
external light on the other hand can catch the likeness of objects 
since they havo power to catch the images of objects, of course, 
in the presence of a major light. 

“Again objects of minor light can catch the likeness of 
objects of major light on account of the difference in the degree 
of light in them. The most popular illustrations of this fact are 
(1) Prakriti catching the likeness of Paramatma and (2) Ranjika 
glass, of the sun. 

“By this it is clear what kind of lights catch the likeness 
of objects and what kind do not. Again it is clearly explained 
that the sun and fire are regarded as bodies of major light and 
that objects of similar light cannot catch each other’s images. 
Thus, o !. erudite opponent, your objection only betrays your 
ignorance of my theory. In conclusion it has been established 
that production of the image or the lfkeness of an object is caus- 
ed by the combination of two kinds of light as noted above, of 
course, only in the presence of a iaajor 4 light. Further it has also 
been proved that tt\e reflected image of Atma does get increased 
splendour. So the objection raised in contradiction to this fact 
has been refuted. Thus it has been proved not only on the 
authority of shastras but also of practical observation that the 
reflected image of Atma gets increased splendour.” 

The composition and the process of preparation of Ranjika 
glass has been described in Darpana Prakajrana, thus. 
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The following table gives the names and the component 
parts of the ingredients required for preparing glass known as 
Ranjika. 


Names of substances. 

Component 

1 . 

Sphatica 

27 

2. 

Parada (mercury) 

16 

8. 

Saika'a (sand) 

32 

4. 

Sajjeekara 

5 

5. 

Dhundica 

22 

6. 

Salya '(bones of Vertebrate creatures) 7 

7. 

Viranchi 

8 

8. 

Kandara 

11 

9. 

Karbura 

3 

10 

Makshica 

6 

11. 

Vajra (diamond) 

5 

12. 

Maukfica (pearls) 

12 

18. 

Danta (ivory) 

18 

14. 

Suranjaka 

4 

15. 

Naga 

17 

16; 

Chandrica (silver) 

3 

17. 

Saurica 

6 

18. 

Bhamukha 

5 

19. 

Eaudra 

10 

20. 

" Garuda 

9 

21. 

Gairica 

3 

22. 

Phena 

5 

23. 

Guhari 

5 


Parts 
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Procure these substances, purify them duly and weigh them 
in their adequate parts as , detailed above. Fill them in a 
crucible called Garuda and place it in a furance known as 
Koorma Yyasatica. Cover it up with coal, pieces of certain 
kinds of stone and mud to produce a high degree of heat. Blow 
it with bellows known as ■ Dvimukhee Bliastrica till the heat 
rises to dOO Kakshyas, when the ingredients melt and become a 
liquid. Pour it slowly on the surface of an apparatus used in 
manufacturing 'glass. When cooled you will get glass which 
can -magnify light (falling on it) to the power of 1000 Jyotis. * 

Thus ends the commentary on the 17th aphorism, 

Aphomsm 18. 

The radiance, as in the previous case, attracted* twice as 
much as the original quantity of darkness. This is the aphorism. 

The Commentary. 

The previous aphorism has established the increase of splen- 
dour in the reflected image of Atma. This aphorism aims at ex- 
plaining authoritatively that extra darkness amounting to twice 

* Note One Jyoti is capable of illuminating an area of 64 Prankanas. 
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the original quantity was attracted by the said increased 
splendour. 

This aphorism is made up of three words dealing with 
the attraction of darkness. The first of these words refers to the 
increased splendour spoken of in the preceding aphorism. The 
second word states the process of attraction of the darkness- 
The third word points out the example givon in the 9th aphorism. 

This is the word meaning of the aphorism. 


The Genebal Sense. 

As a natural consequence of the increase of splendour in the 
reflected image of Atma, the splendour attracted twice the 
quantity, of the original darkness, in accordance with the 
axiom quoted in connection with the 9tli aphorism. This dark- 
ness thereupon covered the splendour itself gradually. The 
axiom referred to has been quoted and explained in connection 
with the '9tli aphorism. This is the general sense of the 
18th aphorism which needs no detailed explanation. 
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Aphorism 10. 

By this eight Limes more than the original darkness resulted 
in the Avyakta enclosure in consonance with the 13th axiom.* 
This is the aphorism. 


The Commentary. 

The fact that darkness was attracted into the Avyakta 
enclosure on account of the increased splendour, his bean 
explained in the previous aphorism. The amount of the dark- 
ness thus attracted (a second time) will he defined in this 
aphorism. 

• 

In this aphorism there are five words which deal with the 
increased quantity of the darkness. The first 'word states the 
cause for the increase of darkness ; the second word refers to the 
darkness of Avyakta already stated ; the third word is*a connec- 
tive ; the fourth word gives the measurement of the increased 
quantity of the darkness ; the fifth word alludes, to the 
thirteenth axiom. This is the meaning of the words in the 
aphorism. 
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The General Sense. 

The darkness of Avyakta and of Moola pralcrifci got inter- 
mingled on account of their mutual attraction. As a natural 
consequence of this the darkness of Avyakta increased in 
quantity to eight times the original size, in consonance with the 
thirteenth axiom. This aphorism has thus calculated the exact 
measurement of the extra or additional "quantity [of the darkness. 
This is the purport of the aphorism. 

The detailed explanation of 
The TiijRteenth Axiom. 

It is natural that the two portions into which a Nirarnsa 
thing is divided attract each other. 

Viswambiiaua’s Commentary. 

Things under creation are of two kinds viz., Niramsa and 
Samsa. The learned proclaim in shastras that Amsa means 
Anga or a limb. So things with limbs such as human beings, 
animals, birds, tx*ees etc , belong to the Samsa type ; while things 
without limbs such a,s darkness, light, akasa etc., belong to the 
Niramsa type. Of these, things of the former kind i-.e., things 
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with limbs can only pervade within the space they occupy exclu- 
sively. Contrarily things of the latter clas3 i.e., things having 
no limbs are capable of pervading on all sid es but not within 
their own form. Thus when the limbs of a certain Sanga thing 
are separated by an Upadhi, the disconnected members of the 
thing are utterly powerless to pervade or attract each other. 
Contrarily though darkness, light etc., are (or are caused to appear 
as) divided, yet the divisions thereof have a natural and mutual 
tendency and inseparable affinity to each other, to unite to- 
gether. In this way, since darkness belongs to the Niramsa 
group of things having the property of all-pervasiveness, it does 
not allow itself to be divided by any upadhi. And even if it be 
reckoned as divided on account of upadhi, the portions which 
thus appear as divided are capable of combining together. 

Well, an illustration will make this point clearer. 

Suppose a glass-box is placed in a dark room. Then the 
box or upadhi shuts out, a portion of the darkness of the room 
whereby this appears as divided on account of the said upadhi, 
the glass box. But in fact the darkness is not at all divided. 
For if the box is removed from the room darkness is not 
removed with it but is still present there as before, irrespective of 
the presence or absence of the box. It is therefore evident 
that darkness does not allow itself tp exist as 
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divided in spifee of the upadhi viz., the glass box or the like. Well 
even granting that it exists as divided on account of the box, the 
darkness of the room is capable of attracting and combining 
with that portion of the darkness which appeared as divided 
from the darkness of the room, by the presenoe of the box. 

Thus the thirteenth axiom lays it down as a self-evident 
truth that darkness, inasmuch as it is a Niramsa thing, is capa- 
ble of attracting and uniting with that portion of the darkness 
which appears as divided and separated by upadhi, from the 
aggregate darkness. This is the commentary on the 13th axiom. 


Aphorism 20. 

Being Niramsa things, there is possibility for Darkness and 
Light to penetrate into each other naturally and this fact has 
been clearly proved in the 103rd axiom. This is the aphorism. 
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The Commentary. 

Enlarge nenb of the dimensions of darkness in the AvyaktS 
enclosure lias been proved in the previous aphorism. Capability 
of darkness and light to penetrate into each other and to 
combine together will be dealt with in this aphorism. 

This aphorism consists of four words dealing with the said 
penetration. The first word says that darkness and flight are 
Niramsa things. The second word names the two things 
darkness and light. The third word mentions the possibility of 
mutual penetration of darkness and light. The fourth word 
refers to the 103rd axiom. 

Having thus given the meanings of the words of the apho- 
rism we shall pass on to its general sqnse. 

The General sense. 

• 

It has already been stated in the 13bh axiom that darkness 
and light Jielong to Niramsa type and that like (fhings(light with’ 
light and darkness with darkness and so on) penetrate into one* 
another and combine together. Now this 103rd axiom establishes 
that the unlike things, darkness and light, inasmuch as they are 
of Niramsa kind, are also capable of penetrating into each other 
amt combining into one. This is the general sense of the 
aphorism. 
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The detailed explanation. 


The 103rd axiom mentioned in the aphorism will be explain- 
ed below: — 

Niramsa things, though they are unlike ones, are naturally 
capable of penetrating into one another. This is the axiom. 

The* Commentary. 

If two like or unlike things are of Nirains'a type having the 
property^ of vyapaka or penetration and come in contact with 
each other, they naturally penetrate into eac]i other and com- 
bining together ‘appear as a single whole. There can be no 
doubt about it. 

This is the gist of this axiom. Thus ends the 20th aphorism. 

Aphorism 21. 

Hence alone results mutual penetratiop in both (the things) 
This is the aphorism. 
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The Commentary. 

Having established the possibility of mutual penetration of 
like and unlike things (of Niramsa kind) in the previous apho- 
rism, the manner of their Vyapti or actual penetration resulting 
in an aggregate of uhe two, will be dealt with in this aphorism. 

This aphorism is composed of six words dealipg with the 
said penetration. The first’ word expresses the cause for the 
penetration of light and darkness ; the second word emphasises 
that that alone is the cause of the effect viz., penetration of the 
things ; the third word is the verb ; the fourth word denotes that 
the action is mutual and reciprocal ; the fifth word ‘Vyapti’ ie., 
permeation or penetration is the .subject of the sentence; the 
sixth word names the like and unlike things in the case of which 
this theory holds good. This is the meaning of the words of the 
aphorism. * 

T'he purport of the aphorism. 

The very fact expounded in the previous aphorism that 
darkness and light allow themselves to permeate mutually, presup- 
poses that their mere coming into contact with each other results 
in their mutual permeation and formation an aggregate thereof. 

On this assertion one may raise an objection as follows. 

( Well sir* there is some possibility for itmtual penetration and 
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combination of like things; but in the case of unlike things such 
as light and darkness mentioned in your theory, the same effect 
is impossible. Further your statement is opposed to the 212th 
axiom, which establishes that no combination of unlike things is 
possible. Bo your statement is contradictory both to common 
sense and scientific truths. Hence your statement and your 
shastra containing such false theories ^ are both erroneous, 
useless and harmful. 

e 

The author of the' above theory answers the objection, thus. 

“Well 0 erudite opponent, your objection is refuted by 
reply that penetration and combination of things in question 
is certainly in consonance with scientific shastras; but the pity 
of it is only your ignorance of shastras and your untrained 
common sense. 

“As to the shastra you are audacious enough to condemn 
as false, and so on, note that it is based on the Vedic truths and: 
so is beyond any doubts or Cavil. Your objection has thus 
been proved groundless.” 

The opponent again questions the author thus* — 

“Well. sir, you say that your statement is in accordance with 
8oten«ifie shastras. If so, can you quote the shastra in support 
of your statement ?” 

In answer to this interrogation the expounder of the shastras 
iir question', says “ Well 1 , sir, I shall give out briefly the. facts 
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expressed in a chapter known as Vyapti Nirnayadhikara of 
Shakti Tantra by Agastya, which please note carefully, 

“All matter in creation is of two kinds, Sajateeya or like 
things and Vijateeya or unlike things. Among Niramsa kind of 
things lighb ; darkness a*r.d akasa have nothing like to them except 
themselves. In other words light is like to -light itself, dark- 
ness to darkness itself and so ori. Sajateeya Vastu or like things 
are those which have similar appearance and properties. Again 
Akasa is unlike to light, light, to darkness and darkness, to light. 
That is to say they are dissimilar in appearance but similar in 
properties. The things of one kind differ from those of the other 
kind only in appearance, but the things of both the kinds have 
common Guna or properties. By Guna (property) is here meant 
the power of these things to permeate mutually and oombine to- 
gether. So when two such things combine together forming an 
aggregate thereof, it is bo be understood that the combination is 
due to the permeating power of these things. Thus the combi- 
nation of two things results only by the commingling of the per- 
meating power of one thing with that of the other. It ia this 
combination that is known as ‘Vyapti’ in r,his shastita. 


“This Vyapti or penetration is again of two kinds viz., Sam- 
yoga Vyapti and Aikya Vyapti. The combination which results 
when two things of opposite properties m$et together ia aaid tq 
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be samyoga vyapti. This penetration is so-called because in it 
the appearance of neither of the things entering into combination 
is lost, but the appearance of both the things is present and un- 
molested in the aggregate formed. Again the combination of 
things of like appearance and properties, which results naturally 
when they come in contact with each other, is said to be ‘Aikya 
Vyapti’. This combination is so called because in it the things 
entering into combination have no difference either in their 
appearance or properties and form a like aggregate as in the case 
of mixture of two quantities of water together. That is to say 
‘Aikya Vyapti’ results when two things of similar appearance and 
properties meet together and “Samyoga Vyapti” when two things 
different in properties but similar in appearance join together. 

“Well, my dear opponent, this is what Shakti Tantra ex- 
pounds in connection with ‘Vyapti’, or penetration and combi- 
nation of things. Coming to the point in dispute, though light 
and darkness are different in 1 ' appearance, yet their commixture 
does result in Samyoga Vyapti or mutual penetration and com- 
bination, forming a common aggregate thereby. 

“In this way, my theory viz., ‘When light and darkness 
come in contact with each other, they permeate into each other 
mutually and form a common aggregate’ has been established 
scientifically. Your objection therefore falls to the ground. And 
the shastra expounding this theory is authentic, enlightening 
and philanthropic.” 

This is the purport of the 21st aphorism whioh needs no 
detailed explanation, 0 
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Aphorism 22. 

Hence alone the evolution of water. This is the aphorism. 
THE COMMENTARY. . 


The Mutual penetration (Samanya vyapti) taking place’ 
between darkness and light when they come into contact with 
each other has been explained in the previous aphorism. In this 
aphorism how, by that penetration, water in the form of electri- 
city evolved will be explained. 

This aphorism is composed of two parts dealing with the 
process of emanation of this water in the form of eleotricity. 
The evolution of this water is expressed by the first part and the 
cause for that evolution, by the second. Having thus explained 
the significance of the words in the aphorism now its general 
sense will be given. 

The General Sense. 


Shastras speak of a two-fold condition of water viz., that 
of Vidyut Jala or water in the form of electricity and’Bhuta or 
ordinary water formed by the combination of the requisite ele- 
ments. Of these the process of evolution of the former will be 
described first, thus; 
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Owing to the mutual penetration of light and darkness, as 
aforesaid, their Guna Shakfcis or the powers of their fundamental 
characteristics are subjected to a rapid friction. By this friction 
water in the form of electricity which is the germ of creation 
and which is resplendent and extensive, evolved on the surface 
of Avyakta halo. • This kind of water is also known as “Prakasa 
Udaka” or water in the form of light or brilliance. On the other 
hand that Water which came into existence by the combination of 
the component parts of Sisrukshata Shakti of Atma which is the 
primordial seed of creation and which evolved out of water 
in the form of electricity is styled by the learned as Bhuta water. 
It is the water in the form of electricity that is mentioned in 
this aphorism. And shastras declare that creation of the uni- 
verse takes place from out of this kind of water only. The Sruti 
in its passages such as “Prior to creation water* in the form of 
eleotricity came to existence” as well as Manu and other 
smritis in their passages such as “Prior to creation the Lord of 
creation called irlto existence water in the form of electricity" 
speak of this water in the form of electricity referred to in this 
aphorism.' 

This point is dealt with in a work known as ‘Jala jyoti 
Yilasa’ also wherein the author promises that he describes the 
origin and state of water in accordance with the ancient expo- 
nents of soienoe. It' is this: 
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That water which came to existence prior to creation as a 
result of the shaking of the body of Avyakta Brahma who is in 
the Avyakta halo and who is in the form of radiance is known 
as ‘Jyotee Rasa’. And this the learned call ‘Vidyut Jala’ or the 
water in the form of electricity. With this water thereupon the 
Avyakta Brahma, for the propagation of the Universe mixed the 
power of a ray of his Sr.ishti Samkalpa or Cosmic Ideation 
which is delineated by the Sruti as ‘Let me b’e Many”, which is in 
the form of a seed or germ of creation of the universe^nd which 
has the property of enlarging itself into the form of the Uni- 
verse. By this the said water got the shape of an enormous and 
resplendent egg (Anda)- The germ of creation which is in th» 
form of a portion of Vivruta shakti, which is extensive and Which 
was mixed with that water, in its turn, assumed the shape of a 
human body (Pinda). In accordance with the Cosmic Ideation 
already volitioned, Maheswara, then, divided his Beeja Shakti 
or creative germ into eight parts, form Agni to Udaka Le., from 
fire to water. Similarly he designed in the said body eight 
parts, from the mouth to the genitive orgah, with a view- to 
br.ng forth, by means of his glory fire etc., from those parts in t 
order. For the purpose of propagating the Universe he then 
brought into existence:— 

(1) Fire which is the support (Adhishtana) of speech from 
one part viz., the mouth of that body ; 
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(2) Air which is the support of life (Prana), from the organ 
known as the nose of that body ; 

(3) The sun who is the support of the faculty of sight, 
from, the organ ef the eye of that body ; 

(4) All the directions which are the support of the faculty 
of hearing, from th place of the ear of that body ; 

(5) The entire vegetable kingdom which is the support of 
hairs and which is nourished by the moon, from the organ of 
skin of that body ; 

(6) Chandra, the moon who is the support of Antahkarana 
and who is in the form of nectar, from the organ of heart of that 
body ; 

(7) “Mrutyu or death, the destroyer of the Universe whioh 
is the support of Apana, from the member, known as Nabhi or 
the navel; 

(8) lastly, water which is the support of Retus (seminal 
fluid) and which is in the form of a liquid and Tama Shakti 
from the part known as the genitive organ of that body. 

It should be noted here that it is this water that is known 
in Shastras as Bhutan water. 
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In this way Parameswara caused the eight parts of his 
creative energy, to manifest themselves in order from out of 
the eight parts of the said embryo. 

Then again that water which prior to creation appeared on 
the surface of the Avyak f a lialo,for the sake of Avyakta creation, 
is known as Vidyut Jala or water in the form of electricity. 
The Lord of the universe then divided the water into eight* 
parts and located them in the eight places such as the moon in 
the sky. In the same way the Bhuta water wis also divided 
into eight parts and located, for the sake of creation of the 
Universe, in the eight places beginning with Koorma pitha and 
ending with Yatha Skandha of the terrestrial globe. In due 
course of time the water in the form of electricity present in 
each of the eight places of the sky, was agitated by the powers 
of the respective places of their abode and so it assumed various 
forms, in order. Similarly the Bhuta water existing in the eight 
places of the terrestrial globe wa3 also excited by the powers of 
the respective places wherein it was located, .underwent several 
changes and manifested in different forms. Of these two kinds, 
the water in the form of electricity is known, in Shastras, as 
Light and the Bhuta water, as darkness. The most enlightened 
seers and seekers of truth termed light as Purusha or man or 
the seed of creation and darkness, as Frakriti, Beeja garbha 
or embryo. 
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By the natural combination of the component parts of dark- 
fiess and light which are Prakriti and Purusha, the unmanifest 
(Avyakta) creation became manifest. This is said to be creation 
of tho Universe. This creation of the Universe is also known 
as the extended state of the form of Paramatma. 

Aptatwa Prakasika, another Scientific work deals with the 
above points as follows. 

“On account of the shaking of the body of Sri Narayana, 
the Unmanifest Being existing in the Avyakta halo, the light 
and tiarkness present in that halo were naturally subjected to 
mutual friction, whereby extreme heat was produoed. By the 
intensity of this heat, water which is wonderful and is in the 
form of electricity came into existence. 

In conclusion it is to be noted here, that the aphorism by 
its aeoond part ‘Athaeva’ or ‘Hence alone’ points out the above 
cause for the evolution of the water in the form of electricity, 
defined by the first part, ‘Apah’. 
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Aphorism 23. 

Since the Imperceptible Being (Avyukta Purusha) and the 
water in th9 form of electricity have both a similar appearance, 
th se two lights of electricity attract each other in accordanoe # 
with the 89th axiom. 

The Commentary. 

The process of evolution of water in the for n of electricity 
has been dealt with in the previous aphorism. The natural 
attraction taking place according to the 39th axio n between 
the two eleotric lights which are the common appearance or 
form of the Imperceptible Being ("Avyakta Purusha) and the 
water in the form of electricity will be explained in this 

aphorism. . 

• 

This aphorism consists of five words dealing with the said 
attraction. The first word names the electric brilliance which is 
the appearance of the Imperceptible Being and the. water in the 
form of eleotricity. The second word states the mutual attraction 
taking place between them. The third word expresses that these 
two have the same appearance viz., electric brilliance. The fourth 
word mentions the Imperceptible Being and the water iu the 
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form of electricity. The liffch word refers to the 89fch axiom, in 
support of the statement made in the aphorism. Having thus 
interpreted the significance of the words of the aphorism, we 
shall now examine its general sense. 

The General Sense. 

According to the 89bh axiom the two electric lights viz., 
that of the Imperceptible Being within the Avyakba halo and 
the water in the form of electricity without it,, attract eaoh other 
on aooount of the sameness of their appearance. 

Srusti Vilasa also expounds the fact that the Imperceptible 
Being and water in the form of electricity are both identical 
in their form and appearance viz., electric brilliance. 

Having thus given the general sense of the aphorism we shall 
now quote the 89th axiom and explain it. 
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The 89th Axiom. 

When the powers of two things though belonging to 
different kinds but having similar inherent and characteristic 
powers come together, the powers of these two things naturally 
attract each other. This is the axiom. 

The Commentary. 

It is natural that when the Swaroopa Shaktis or the charac- 
teristic powers of t.vo things though *of dissimilar type, come in 
contact with each other, they should attract mutually, provided 
their inherent powers are such as will make a uniform g-ggregate 
when they co nbir^e together. This fact has been set down as the 

89th axiom, ’ 

Thus ends the 23rd aphorism. 

Aphorism 2 4 . 

Hence the Avyakta Being and the water in the form of 
electricity reflected in the said darkness of Avyakta, just as the 
solar rays in a mirror. This is the aphorism. 

17 
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The Commentary. 

Tho previous aphorism has explained how mutual attraction 
between the powers of Avyakta or Unmanifest Being and 
water in the form of electricity takes place. This aphorism 
explains How they both naturally reflect in the darkness of 
Avyakta. 

This aphorism is composed of five words dealing with the 
said reflection. The Avyakta or Unmanifest Being and the 
water in the form of electricity are named by the first word, the 
act of reflection of the said , Unmanifest Being and the water in 
the form of electricity, by the second word,* the oause for the 
reflection by the third word, the darkness of Avyakta halo by 
the fourth word and the example of the solar rays, by the fifth 
word. 

Having thus interpreted the meaning of the words of the 
aphorism, we shall now proceed to examine its general sense. 

‘ The General sense of the Aphorism. 

Both the Avyakta Being and water in the form of electri- 
city reflect in the darkness of Avyakta, owing to their 
natural* and mutual attraction already explained, just as solar 
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rays, in a glass known as “Krishna Mukha” or a glass with a 
dark surface. This is the general sense of the aphorism. . 

The composition and the process of preparation of the 
Krishnaraukhi glass referred to in the aphorism is describedin 
a work known as “Darpaua Prakarana”, thus : — 

The list of the ingredients used in the ’manufacture of 
Krishnamukha glass. 


1. 

Karbura 

10. 

Salt extracted from 

2. 

Mercury 

sph itica stone (crystal) 

3. 

Shells 

11. 

The skin of crabs. 

4. 

Kuruti 

12. 

Saurika 

5. 

Sand 

13. 

Alum 

6. 

Draunika 

. 14. 

Borax 

7. 

Thumbam Kanda 

15. 

Barbura 

8. 

Saltpetre 

10. 

Naga Kishora 

9. 

Salammoniac 

17. 

Manchulika* 


18. Peetha Kanakrunee Moola. 

Equal quantities of the above articles duly purified, should 
be filled in e crucible and placed in a furnace ’known as 
“Shiva Mukha Kunda”, filled with charcoal, pieces of quartz 
etc,, and be heated to the extent of 305 kakshyas or degreeis. 
Then the mixture melts. This molten liquid should then be 
poured on the surface of an apparatus known as Vairajika. 
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This properly done, glass will result, known as Krishna Mukha 
which is very elastic, light, strong, fine, and bright, which is 
useful in the manufacture of air-ships, which attracts solar rays 
and which has a beautiful surface Thus the shastra continues 
further. 

This .is the meaning of the -4th aphorism. 


Aphorism 25. 

Hence demarcating lines of creation in countless number 
were produced on all sides of the Avyakta halo. This is the 

aphorism. 

The Commentary. • 

The previous aphorism has explained the natural and mu'ual 
oohesion (attraction) existing between the shaktis of the A'vya 
kta Being and bh-e water in the form of electricity. The lines 
or paths for the Brahrnandas to be traced along will be descri- 
bed in this aphorism. 

In this aphorism there are four words dealing with the 
said paths along which Brahrnandas coming into existence, are 
to be located. The first word says that the mutual cohesion and 
intermixture of the 'powers of Avyakta Being and the water in 
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the form of electricity is the causo of the emanation of the 
paths along which the Brahmandas are to bo located. The 
second word points out the Avyakta halo. 

The third word declares the stretching forth of these paths. 
The fourth word fixes the place where these lines stretch out. 

Having thus given the meaning of the words of the 
aphorism its general sense will be explained below. 

The General Sense, 

As a natural consequence of the inter-mixture of the powers 
of the Avyakta Being and the water in the form of electricity 
explained in the previous aphorism, a wonderful cluster of lines 
was produced on all sides of the Avyakta halo. This fact has 
been mentioned by the learned in several shastric works. 

Brahmanda-sara may here be quoted as one of the above 
works. It says on the above point as follows : — 

“The learned declare in shastras that the paths to fix the 
situation of Brahmandas are innumerable”. 

Such is the general sense of this aphorism. 
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Aphorism 26. 

The Shaktis are nine. This is the aphorism. 

The Commentary. 

The previous aphorism explained how the lines along which 
Brahmandas are located, spread out. This aphorism names 
the nine shaktis of those lines. 

The aphorism is made up of two words dealing with the 
said powers. The first word names the paths fixing the position 
of Brahmandas. The second word determines the number of 
their powers. This is the literal meaning of the aphorism, the 
general sense of which is as follows. 

The General sense of the Aphorism. 

« 

Eminent scientists of yore have declared in shastras that the 
number of powers of the paths locating the position of Brahman- 
das is nine, the first of which is “Ghana Shakti”. 

Srushti Vilasa wherein this point is dealt with at length, 
•names these nine powers in order, thus. 


1/ 

Ghana 

Shakti 5. 

Prasarana 

Shakti 

2. 

Akarshana 

„ 6. 

Vikalpana 

ft 

3. 

Sankochana „ 7. 

Garbhakrith 

19 

4. 

Yikasana 

„ 8. 

Pushti 



£>. 

Jyoti Prakasika „ 
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These are, in order, the nine powers of the paths fixing the 
position of Brahinandas. The learned declare that these powers 
exist in those paths naturally. 

This is the general sense of the 26th aphorism. 

i 

ArHomsM 27. 

The darkness attracted by the said forces spread through- 
out and combined with the light of the paths along which 
Brahinandas are situated. This is the aphorism. 

The Commentary. 

The forces of the paths fixing’ the position of Brahmandas 
have been dealt with in the previous aphorism. This aphorism 
explains how the darkness of Avyakti halo spreads throughout 
and mixes with the ligjit of the said paths. 

» 

To explain this pervasion of the darkness and the light 
four words have been employed in this aphorism. The first word 
refers to the attraction of the darkness of Avyakta fialo by the 
forces of the paths fixing the locality of Brahm’andas. The 
second word names the act of penetration of the said darkness 
by the light of those paths. The third word points oat the 
extent to which the darkness spreads. 
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This is the significance of the words in the aphorism, the 
general sense of which is as follows. 

Tiie General sense. 

The paths along which Brahmandas are situated proceed 
from the darkness of Avyakta halo and are full of electric bril- 
liance. The forces of these paths attract darkness of the 
Avyakta halo which spreads throughout and combines with the 
light of the above demarcating lines. • 

This is the general sense of the 27th aphorism. 

Cl 

Aphorism 28. 

By the intermingling of those force's a fresh force, Rohini 
. by name was produced in the Avyakta halo in accordance with 
the 216th *axiom. This is the aphorism. 

The Commentary. 

The previous aphorism explained the combination of .the 
forces of the brilliance of the paths directing the situation of 
Brahmandas and thak of the darkness of the Avyakta halo. This 
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aphorism aims at explaining how, by this combination, 'a new 
force comes into existence. 

This aphorism is composed of four words dealing with the 
emanation of a fresh force. The first word refers to the foroee 
of the splendour of the lines directing the situation of Brahjnan- 
das and of the darkness of the Avyakta halo. The seoond word 
sets out the manifestation of a fresh force. The third word names 
the Avyakta halo. The fourth word mentions the 216th axiom. 
This is what the words of the aphorism import. 

The purport of the aphorism: — 

As a natural result of the combination of the two forces 
— one of the splendour of the paths fixing the position of Brah- 
mandas and the other of the darkness of the Avyakta Halo — a 
third force known as Rohini which is the support of the entire 
creation and which can analyse the three forces contained in the 
said water in the form of electricity, was produced in the Avyakta 
halo in accordance with the 216th axiom. This wonderful ipffle 
by virtue of its all-pervading capacity supports countless Brah- 
mandas in creation. 

18 
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Referring to the water in the form of electricity, Srushti 
Vilasa says that it is the primordial matter of all creation and 
that it is made up of the three forces viz., water, Retus or semen 
and Rasa 'or spirit of Atma. 

The 216th axiom. 

Two forces coming in contact with each other give rise to a 
third one. This is the axiom. 

VlSWAMBHARA’S COMMENTARY. 

All forces are, by nature, of two kinds viz., like and unlike. 
Thus wherever a like and an unlike force join together, they 
naturally give rise to a third force, altogetherd ifferent from the 
previous two. This natural phenomena fyas been set down 
as a self-evident truth. 

Aphorism 29. 

By its oontact those forces got solidified. This is the 
aphorism.. 

The Commentary. 

Having explained the origin of the force viz., Rohini in the 
previous aphorism,* the process of solidification of the three 
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forces of wafer in the form of electricity will be described in 
this aphorism. 

This aphorism consists of three words dealing with solidifi- 
cation of the above three forces. The first of these words names 
Rohini Shakti referred to above, the second word states that 
those forces get solidified and the third word names the three 
forces of which water in the form of electricity is made up. This 
is the meaning of the words of the aphorism. 

. The General sense. 

By the contact of Rohini shakti, the three forces of 
wafer in the form of electricity got naturally solidified. This 
is the general sens# of the aphorism. 

The technical explanation. 

The nature of the three solids is explained in Brahmanda- 
Bara thus: — 

Prior to creation there existed only Paramatma, who is the 
origin of all light and who is infinite* eternal, unmanifesfc and 
free from gunas. For the sake of the creation of the Universe He 
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got the form of Avyakta and joining with darkness, gave birth to 
water alone, which is in the form of the Ghana Traya or the 
three solids. The first of these solids is Jalaghana, the second 
Retoghana and the third Rasaghana. These three solids 
themselves assuming different forms such as the earth, the body 
and the soul extend into the form of the entire universe. It is 
these three solids which aseume countless forms that the 
shastras speak of as the seeds of creation. 

A similar account is given in Prapancha Lahari also on 
this point. It is this. 

The Avyakta Being for the purpose of propagating the uni- 
verse gave rise to water alone originally from out of His own 
body. ¥his water included ghanatraya. 

By ghanatra*ya the three solids viz, of water, of retus or 
semen and of Rasa or spirit are meant. 

In this connection Manu Smriti also observes as follows — 

Prior to creation Parabrahma, who is beyond the perception 
of the senses, who cannot be known by the ignorant, who is 
subtler than Akasa, who cannot be seen by the fleshy eye-baills, 
who is ‘eternal, who is the aggregate and common form of all 
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ere i ted phenomena and whose form cannot be conceived, 
existed alone. With a view to propagate different kinds of 
human beings He then created water itself as the nucleus of 
all the objective universe, from out of His own body. There- 
upon he dissolved in it His own semen which is in the form of 
the three solids viz., of Jala, Retus and of Rasa which are the 
origin of the earth, body and Jeeva or the spirit of Atma 
respectively. 

This is the Hechnioal explanation of the 29th aphorism. 
Aphorism 30. 

By the attraction of electricity, the forces of the said three 
solids pervaded them entirely. This is the Aphorism. 

The Commentary. 

The previous aphorism dealt with the process of solidi- 
fication of the forces of the water in the form df eleotrioity. 
This aphorism explains how the forces of the three solids 
named above pervade throughout the lines directing the situ- 
ation of the Brahmandas. 
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This aphorism consists of four words dealing with the pro- 
oess of pervasion e of the throe solids. The first of these words 
points out the attraction of electricity of the lines greeting the 
situation of t the Brahmandas ; the second word nafaes the paths 
fixing the position of the Brahman das ; the third word mentions 
the action viz., pervasion that takes place in those lines; and 
the fourth word points out the place where the pervasion takes 
place* This is the meaning of the words in the aphorism. 

The General Sense. 

I 

Being attracted by the electricity of the paths directing the 
situation of the Brahmandas, the forces of the Ghana Traya or 
the three *solids, (of Jala, Basa and Retus) present in water in 
the form of electricity, naturally spread and pervaded in all 
those paths throughout. This is the general sense of the aphorism. 

Aphorism 31. 

t 

By the combination of the three forces, the Brahmandas 
evolved in those paths directing the situation of the Brahmandas, 
just like bubbles in water in accordance with the 216th axiom- 
This is the aphorism. » 
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The Commentary. 

Pervasion of the forces of the three solids* was dealt with Jin 
the previous aphorism while the manifestation of the Brahman- 
das is explained in this aphorism. 

In this aphorism there are five words dealing with the pro- 
cess of emanation of the Brahmandas. The first word refers to 
the three forces viz: (1) the electricity of the paths directing the 
situation of the Brahmandas, (2) the darkness of the Avyakta 
halo and (3) the Ghana Traya or the three solids. The seoond 
word means tfie emanation of the Brahmandas coining into 
existence* as the result of the combination of the above three 
powers. The third word names the paths directing the situation 
of the Brahmandas. The fourth word offers .a parallel to this 
Phenomena. The fifth word refers to the 216th axiom* This 
is the meaning of the words in the aphorism. . 

The General Sense. 

By the combination of the three powers viz : (1) the powier 
emanating from the paths directing the situation of the Brahman- 
das, (2) the power of darkness of the Avyftkba halo and (3) the 
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power of Ghana Traya of water in the form of electricity. Brah- 
mandas appeared in the said paths, just as bubbles in water, 
according to the .21Gtli aphorism which has been quoted and 
explained already. This is the general sense of the aphorism. 

. Aphorism 32 . 

By the fusion of other forces with Ghana Shakbi, the 
Brahmandas emanated in the said paths (directing the situation 
of the Brahmandas) proceeding from water in the form of 
electricity. This is the aphorism. 

The Commentary. 

The process of evolution of Brahmandas dealt with in the 
previous aphorism is further explained in this aphorism. 

There are five words in this aphorism. Of these the first 
word refers to the Brahmandas mentioned in the previous apho- 
rism. The second 'word names the jala ghana shakti of water in 
the form of electricity. The third word points out the component 
parts of darkness and light of the paths directing the situation 
of the Brahmandas. The fourth word names water in the form 
of electricity. The fifth word indicates the lines accommo- 
dating the Brahmandas. This is the meaning of the words in 
the aphorism. 
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The General Sense. 

By the natural combination of the component parts of the 
two powers viz , electricity and darkness, present in the lines 
along which Brahmandas are situated, Brahmandas manifested 
in tho said lines proceeding from water in the form of 
electricity. 

Dealing with the naturo. and component parts of the above 
shaktis, Srushti Vilasa obsorvos as follows : — 

The Shaktis which are the origin of Brahmandas are said 
to be three. These three powers are present in the paths of 
Brahmandas. Of these, electricity and darkness are the 
two. powers of which the linos are formed. Tho third power 
viz., Jalaghana shakti is not art essential factor of tjie com- 
position of those linos but gains entrance in thorn by penetration. 
It is therefore known as “Yyapaka Shakti”. Well, on account 
of the natural combination of the two shaktis viz., eleotricity . 
and darkness with Jalaghana shakti, a rapid friction resulted in 
water in the form of electricity. By this friction, another 
shakti, Badaba by name, having heat to the extent of one Maha- 
padma degrees came to existence. By the extreme heat of 
19 
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this Badaba power one-fconfcli part of water in tho form of 
electricity got solidfied just as cream is formed on the surface 
of milk. It is this solid, that savants of scientific lore of yore 
declare in shastras, as a Brahmanda. It is further stated that 
myriads of such Brahmandas manifest in this way, throughout 
the paths branching from out of water in the form of electricity, 
just as fruits in all branches of a glomerous fig tree. 


The proportion of the component parts of the above powers 
is shown in the following table, in accordance with the work 
above quoted. — 


Name of power 

o 

1. Yyapaka shakti 

2. Electricity 

3. Darkness 


Amount of the 
component parts 

.... 1/3 part 
... 1/5 „ 

... 1/10 „ 


Thus ends the commentary of this aphorism. 
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Aphorism 33. 

This Svvctlia Varaha Kalpa Brahrnanda is numbered the 
fifteenth crure in Kundalini, one of the paths of the Brahmandas. 
This is tho aphorism 

The Commentary. 

The cause of creation of Brahmandas was doalb with in the 
previous aphorism. The situation and the serial number of one 
of them viz., the Swetha varaha kaljpa Brahrnanda will bo brioily 
and authoritatively explained in this aphorism. 

Of the three words of this aphorism, the first stands for the 
Sewtha varaha kalpa Brahrnanda. The second word gives the 
serial number viz ,* 15th crore occupied by that.Brahmanda. The 
third word names the position or situation of that Brahrnanda. 
Having thus given the meaning of the words of the . aphorism, ’ 
we shall deal with its general sense. 

The General sense. 

On the surface of water in the form of electricity, present 
in the Avyakba Panjara, there exist couubl<?ss number pi paths 
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on all sides, to accommodate the Brahmandas. One of them is 
Kundalini, which is like a straight bar of iron and throughout it 
are accommodated many croros of Brahmandas just like nuts 
and fruits in the branches of a glomerous fig tree from the bot- 
tom to the top. Of these several Brahmandas in Kundalini, the 
Swetlia varaha kalpa brahtnanda heirs the serial number of 35th 
crore from the Avyakta kondra, as calculated by expert mathe- 
maticians of yore, according to the Yalmiki (jlanita. 


On this statement one may raise an objection, thus — 

“Well sir, it is an admitted fact that scholars, while calculating 
the rank of the Brahmandas, differ in the rank they give to the 
Swetha varaha kalpa Brahtnanda. So how can it be established 
that the rank of tho Swetha varaha kalpa Brahmanda is fifteenth 
crore ? Mathematical calculations require precision and since 
foholars fajl to arrive at a definite number as the rank of this 
Brahmanda but differ enormously, the above statement is wrong 
and the shastra is therefore erroneous.” 

The author answers this objections as follows — 

“Well, 0 wise opponent, it behoves persons of your stamp 
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to raise sugIi an objection. But note that it is quite oppo- 
sed to the shastra as well as practical experience of mathematical 
calculations and so your objection becomes useless. On the other 
hand note that our statement, is backed up both by the Shastra 
and experience and so it, is accepted by tho learned. Those 
that are ignorant of the shastra may approciah) or doprecate it. It 
does not in the least affect the theory propounded by the above 
statement. With a view to prove the error of your objection • 
and tho precision of our statement, we shall explain the mothod 
of calculating the rank of the Swctha varaha kalpa bralimanda, 
as givon in Anda Nirnayadhikara, thus — 1 2 3 4 5 6 


“Expert mathematicians declare that there are twelve kendras, 
centres or starting-points, whence the rank of the Swetha varaha 
kalpa brahmanda^is calculated and determined. We shall give 
below the names of those kendras as enumerated in Brahmanda 
kalpa. 

List of kendras or starting points. » 


1. Mahapatha kendra mukha. 

2. Avyakta ,, 

3. Koormadhruva ,, 

4. Varunidhruva ,, 

5. Kirana „ 

6. Jwala mukha „ 


7. Yrishni chakra kendra mukha 

8. Yata stambha • ,, 

9. Graha . „ 

10. Sesha „ 

11. Gaja ,, 

12. Dhruva* . „ 
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‘‘Thus the number of the Swetha varaha kalpa Brahmanda 
differs according to # the difference of the kendra, whence the 
number is counted. We shall take a few instances and prove 
thereby how this difference in calculation results. The number 
or rank of the Swetha varaha kalpa brahmanda is found to be 
1606111th when calculated from Maha patha; fifteenth crore when 
calculated from Avyakta kendra mukha ; fifty crores, one lakh, 
three thousand and one hundredth from koomia dhruva kendra 
mukha; ten-crores, eighty lakhs, ten thousand one hundred and 
thirty-second from Yaruni kendra mukha. In this way when cal- 
culated from the said'othefr kendras such as kirana kendra mukha 
and so on, the number and rank of the Brahmanda will be found 
to vary considerably, of course, considering the kendra or 
origin whence the calculation is made. 

“In conclusion, it is to be noted that the rank of tho Swetha 
varaha kalpa brahmanda, when calculated from the Avyakta 
kendra mukha has been found to be fifteenth crore and it is this 
number that is mentioned in the above statement. It must be 
borne in ,mind here that though the ranks of the Brahmandas 
vary according to the point taken for calculation, yet all of 
them point to the Same brahmanda viz-, the Swetha varaha kalpa 
brahmanda. Thus the number cited in the above statement 
with reference to the Swetha varaha kalpa Brahmanda has been 
aocepted by shastras as precise and authenticated. So, 0 wise 
opponent, the objection you put forth has been proved to be 
mischievous, while the statement of the shastra is quite correct 
and unobjectionable. 1,1 
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By this it is to be noted that the rank of the Swetha varaha 
kalpa Brahrnanda viz., 15fch crore mentioned irf tho above stabe # - 
ment has been confirmed. This is the general sense of the 
aphorism. 

Aphorism 34. 

The extent of this Swetha varaha kalpa brahrnanda is one 
hundred crores of yojanas. This is the aphorism. 

The Commentary. 

The previous aphorism dealt with the rank and the position 
of the Swetha varaha kalpa brahrnanda. This aphorism gives 
the extent of this brahrnanda according to shastrio calculation. 

Of the two parts of this aphorism the first mentions the 
extent of the brahrnanda while the second gives the name of. 
the brahrnanda. This is the interpretation of the tWo parts of 
the aphorism. 

The General Sense. 

The learned have calculated the extent of the several 
crores of brahmanda3 in creation and have pub down th eir results 
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clearly and severally in shastras Thus the extent of the Swetha 
varaha kalpa brahmanda is said to be one hundred orores of 
yojanas. 

This statment is corroborated by another shastra viz ; , Anda 
kaustubha, thus.. 

The learned declare in shastras that the Swetha varaha kalpa 
Brahmanda is 50 crores yojanas in circumference and 50 crores 
in breadth and that summing them together it is one hundred 
crores yojanas in extent. Such is the general sense of this 
aphorism. 
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Aphorism 85 . 

Thereupon will be dealt with the Shakti Panjara in this 
aphorism. 

This is the aphorism- 

The Commentary. 

The extent of the S wethavarahnkal pa brahmanda was deter- 
mined in the previous aphorism. The Shakti Panjara exhibiting 
the marks of creation of the Universe will similarly be treated 
in this aphorism. 

This aphorism consists of four words dealing with the 
Shakti Panjara. • Of these the first word refers to the context 
viz., subsequent to the previous aphorism. The second word is 
the verb. The third word names the Shakti Panjara. The fourth 
word, in order, indicates the aphorism mentioned above. Having 
thus given the meanings of the words of the aphorism, its pur- 
port will now be given. 

The purport of the aphorism. . 

This shastra has so far depicted the prooess of oreation of 
Swethavaraliakalpa Brahmanda authentically and briefly. Npw 

20 
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the Shakti Panjara which points out; the marks of the evolution 
of the Universe, which is in the form of Sisrukshata Shakti, 
which is wonderful and which is invented by Paramatma, will 
be described. 

Thereupon in the said Yidyut jala or water in the form of 
electricity existing on the Avyakta Panjara it was the semen in 
the form of Sisrukshata shakti of Avyakta Purusha or unmani- 
fest Being who is in the form of chit, that produced Swetha- 
varahakalpa brahmanda, one 1 hundred crores .of yojanas in 
height. The learned declare that the shape of this brahmanda 
is of the figure of an egg of a lien. For the sake of the creation of 
the Universe Parameswara mixed with that brahmanda, His 
Ohittakasa which is the original seed of creation and which 
contains Sookshma shabda or subtle sound. -Thereupon in due 
course of time a‘ wonderful eiectric brilliance was naturally 
•produced from out of the womb of the Sookshma shabda, present 
in that Chi’ttakasa. This brilliance then by virtue of its power, 
pervaded all sides of the brahmanda both in and out and 
made it appear in the form of golden brilliance. Afterwards 
the Lord Almighty attracted the brilliance sparkling on nil 
sideB of tjhe brahmanda and concentrated it at the centre of the 
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brahmandv Then just as an artist prepares a very clean, strong 
cloth, (paper, glass or the like) with a view to delineate the 
drawing on it as per his desire, so also the Lord of the universe 
who is free from Maya with a view to delineate the picture of 
the universe as per His volition, by moans of His Upadana and 
Nimitta shaktis , first prepared Shakti Panjara consisting of lighj; 
and darkness by mixing equal portions of Satwa, Raja and 
Tama shaktis with Sisrukshata shakti. In this ShaKti Panjara 
the creation of the entire universe is well shown by marks. 

Note — (1) Upadana here means Maya shakti. 

(2) Nimitta here means Iksbana shakti. 

Aphorism 36. 

By the contact of darkness the brilliance at the centre ol 
the Shakti Panjard got the shape of a Pinda or a human body. 
This is the aphorism. 

The Commentary- 

Having described the Shakti Panjara composed.of light and 
darkness by the previous aphorism now by this aphorism how 
the said light got the shape of a Pinda or a human body Will Be 
dealt with. 



156 





n Him^w n 


imi 

\m\ 


I W> R"ItT5I^ : \\\\\ 

aT'i^n^FfWTfqtf^T^^f^S: I IKII 

I INI 

I f^fiHfffaf^TdTsrfT^fa il<rii 

1 ll^ll 

I \\\o\\ 


This aphorism consists of three words. Tho darkness of 
Avyakta is referred to by the first word. By fcho second word is 
stated the shape of a Piuda or a human body assumed by 
the brilliance present in the Shakti Panj ira. Similarly the brilli- 
ance present in the Shakti panjara is mentioned by the third 
word. Having given as usual the meaning of the words in the 
aphorism, now the genoral sense of the aphorism will bo given 
brielly. 

The General sense. 

By the attraction of the power at the centre of the Shakti 
Panjara, the darkness, present in the shakti kendra, of its own 
accord and by its own force, pervaded the lower half of the said 
brilliance gradually. Thereupon in accordance with the srushti 
sankalpa or the Cosmic Ideation of Atma, the splendour exist- 
ing within that Panjara, by the contact of darkness got tho 
shape of a human body-with ahead, limbs etc. It is this human 
form that is described by the knowers of Brahman as the one 
who had the first body, Hiranya garbha, Vidhata, Brahma, 
Chaturmukha or the four-faced, Srushti Karta or the Agent of 
creation, Swkyambhu or self-created and so on in the Shasfcras. 
In this way this aphorism proves that the splendour existing at 
the centre of the Shakti Panjara, by tho contact of darkness, 
got the shape 0 f a Pinda or a human body. 
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In this connection Srushti Vilasa observes as follows: — 

By the gradual contact of darkness present in the Shakfci 
Panjara, the lower half of the splendour existing in that Shakti 
Panjara, naturally got the shape of a Pinda or human body, by 
the order of the Lord of the* Universe. 


« AnioiusM d7. 

In due oourse. the Swethavarahakalpa Brahmanda on 
account of the foroe of the aforesaid Pinda or the- human body, 
was split into two parts just liko a cocoanut. This is the 
aphorism. 

Tun Commentary. 

Having established in the previous aphorism how the 
splendour at the oentre of the shakti panjara assumed the fonn 
of a human body, now, in this aphorism the division of the 
Swethavarahakalpa Brahmanda will be dealt with. * 
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The first word of this aphorism refers to the force of the 
Baid human form. Similarly the division of Swethavaraha- 
kalpa Brahmanda is mentioned by the second word. The 
requisite period of time for the purpose is fixed by the third 
word. In the same way the fourth word indicates an example- 
Having explained the meaning of the words of the aphorism to 
the best of our knowledge we shall now try to give out its 
general sense thus. 

Tiie General Sense. 

From the time of the origin of the Swethavarahakalpa 
Brahmanda till the time of its- splitting into two parts, the time 
that lapsed is said to be a year according to the calculation of 
time of the Devas. So the word Kala occurring in the expression 
“Kala Vipakath” points out this period of one Deva year. 
Similarly fhe word “Vipakath ’ mentions a hot power that 
emanated for the growth of the human body present at the oentre 
of that Brahmandh. The Swethavarahakalpa Brahmanda, by 
the power of the said human body, at the end of the period 
required for its ripening, got split into two equal parts just 
like a round cocoanut gets split into two equal pieoes by 
cracking it carefully. 
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Aphorism 38 . 

Then by that force the t.vo pieces (of the Swethavarahakalpa 
Brahmanda) were established at the upper and the lower direc- 
tions of the Brahmanda. This is the aphorism. 

The Commentary. 

The previous aphorism dealt with the splitting up of the 
Brahmanda formed by Sisrukshata Shikti which is in the form 
of Avyakta Brahmanda present in that Brahmanda. The place 
where the two pieces were located will be determined in this 
aphorism. 

This aphorism consists of five words dealing with the 
establishment (of the said pieces.) The first of these words 
refers to the time subsequent to the action mentioned in the 
previous aphorism? The Srushti Beeja shakti or the power of 

a 

the seed of creation has been referre 1 to by the second word. 
The third word names the upper and the lower directions of the- 
Brahmanda. The two pieces into which the Brahmanda was 
split have been pointed out by the fourth word The fifth word 
indicates the locality where the two pieces ware established- 
Having thus given the meaning of the words of the aphorism 
its purport will now be given thus. — 
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The purport of the aphorism. 

The two pieces of the Brahmanda into which it was split 
were thereafter stationed at the upper and the lower directions 
of the Brahinanda, by Sisrukshuta shakti which is in the form 
of beeja or seed of Avyakta Brahma present iD the said Brah- 
ma nda. This is the purport of nho aphorism. 
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Aphorism 39 . 

By its attraction the Avyakta got itself split up into two 
viz darkness and ligh^. 

The Commentary- 

The fixture or location of the Anda Kapalas or the two 
halves of the brahmanda was stated in the previous, aphorism. 
The two states, darkness and light into which the Avyakta was 
split up, will be explained in this aphorism. 

There are four words in this aphorism. The first word 
refers to the attraction of the two’halves of the Brahmanda The 
seoond word names the darkness and light of Avyakta. Then 
the third word mentions the process of their division or separa- 
tion. Similarly the shakti of the Avyakta globe is pointed out 
by the fourth word. Having thus given the meanings of the 
words of the aphorism, next its general sense wjll be explained. 

The general sense of the aphorism. 

By the attraction of the two forces present in the .centres of 
the two kapalas or halves of the brahmanda the darkness and 
light in the womb of Avyakta broke open the womb and came 
out just as the young ones of a crab split up and come out of the 
21 
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womb of a (mother) crab. Thereupon the darkness and light 
got into the centres of the lower and the upper halves of the 
Brahmanda respectively- 

The same tning is seated in Brahmanandasara also thus — 

The darkness and light present in the Avyakta globe in the 
middle of tne two halves of the Brahman in la on account of the 
attraction of the forces of the centres of those halves, got them- 
selves divided into two. Then the light at the upper side got 
into the centre of the upper half of the Brahmanda. while the 
dankness got into the centre of the lower half. The darkness 
and the light which got into these centres of the lower and the 
upper halves of the Brahmananda stuck fast .to those Dlaoes. 
Thus the work continues. 

This is the general sense of the thirty-ninth aphorism. 

Aphorism 40. 

By the friction of these two, Kasyapa Jyoti or a luminous 
globe namiely Kasyapa came into existence. 

The Commentary. 

i^Chje scission or the division into two of the Avyakta g)obe 
was dealt with in the previous aphorism and the origin of the 
solar globe oalled Kasyapa will be traced in this aphorism. 
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There are two words in this aphorism- The first word refers 
60 the friotion of the two forces of the Avyakta globe and of the 
two halves of the-Brahmanda. The second word names the bril- 
liance of the Kasyapa globe. 


Having thus given the literal meanings of the words of the 
aphorism we shall proceed to examine its general sense. 


The general sense olf the aphorism- • 

By the friction of the forces of the two halves of the Brah- 
manda and those of the darkness and light of the Avyakta globe, 
naturally emanated a glorious globe of brilliance namely Kasyapa 
which is infinitely large in size, tvhich is in the form of an 
aggregate seed ot c eation, which i§ motionless, which is hot 
outside and cold yiside, which has faces on all sides, whioh is 
the storage of and radiates many wonderful beams or rays and 
whioh conducts the propagation of the universe. • 

t 

The same thing is stated in Brahmandasara also thus 


The Lord of the Universe for the proper oonduot of crea- 
tion separated the Agni and Soma powers, present in the Avyakta, 
globe and by his own glory fixed the darkness in thd lower half" 
and the light in the upper half of the Brabraanda. Thereupon 
the forces of the halves of the Brahmanda and of Agni and Soma 
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powers came'into contact and thereby emanated the globe o! 
Kasyapa of its own accord with extraordinary brilliance. 

Shounaka sutra or aphorism corroborates the same> as fol- 
lows: — 

Let us then deal with the origin of the Sun, namely 
Kasyapa thus. The brilliance of Paramatman or the Avyakta 
being on account of the friction of the forces of the two halves 
of the Brabmanda and those of Avyakta, caused the powers of 
letters fronP A to Ksha which are the wombs of creation, to 
combine together. The powers entered into this combination 
are as unde* — 

Out of the seven crores of powers present in each letter of 
the (Sanskrit) alphabet 8 shskt'is of the letter Ka, 11 ehaktis of 
the letter Sha, 27 shaktis of. the letter Ya and 4 shaktis of 
the letter Pa. » 

By the combination of these letter-powers, a globe was 
formed and by- means of this upadhi the said inner brillianoe 
manifested as the 'globe of the sun, Kasyapa by name. 

This is the purport of the aphorism by Shounaka. 

Thu 3 ends the 40th aphorism. 

I ** 
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Aphorism 41. 

Similarly by the friction of the two shaktis, one of the 
darkness of Avyakta and the other of the lower half of Brah- 
manda, Koorma Peetha came into existence. 

The Commentary. 

The emanation of the solar globe of Kasyapa was deal 
with in the previous aphorism and the emanation of Koorma 
Peetha will be described in this aphorism. 

This aphorism consists of four words. The first word 
expresses the order of the process' of evolution. The second 
word names the fwo shaktis viz., the shakti of the darkness of 
the Avyakta and that of the lower half of Brahmanda. The 
third word mentipns the friction of these two -shaktis. The 
fourth word names Koorma Peetha. This is the meaning of the 
words of the aphorism, while its general sense is as follows 
The general sense op the aphorism. . 

By the mutual friction of the shakti of the lower half of 
Brahmanda and that of the darkness of Avyakta in it, the 
glorious Koorma Peetha oame into existence. 
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Aphorism 42. 

By the friction of those two shaktis Vataskandha came into 
existence. 

•The Commentary. 

Having dealt with the emanation of Koorma Peetha in the 
previous aphorism, the author describes the emanation of Vata 
skandha in thiB aphorism. 

This aphorism resolves itself into two parts. The first part 
refers to the two shaktis — one of Kasyapa and the other of 
Koorma Peetha. The second part makes mention of Vata- 
skandha emanating therefrom^ 

fr 

Having given the significance of the two parts of the 
aphorism, we' shaft now proceed to examine its general serise. 

The GBNERAL SENSE OF THE APHORISM. 

By the friction of the said two shaktis — one of Kasyapa 
and the other of Koorma Peetha, Vataskandha which bears the 
entire created .phenomena of the universe, between Kasyapa 
globe and Koorma Peetha. In this way the process of emanation 
of Vataskandha has been described in this aphorism: 
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Aphorism 43. 

By the combination of the shaktis of - Kasyapa and Vatcr 
Bkandha another shakti, Srushti Garbha by name dame into 
existence, which is also known as Aditi- 

The Commentary. 

The previous aphorism explained the process of emanation 
of Vataskandha, while this aphorism describes how Aditi shaktbi 
comes into existence. There are six words in this aphorism* 
The first word refers to the shakes’ of Kasyapa and of Vataskan- 
dha- The second word mentions the combination of those two 
shaktis. The third word names the emanation of the shakti at 
Srushti Garbha. . The fourth word is a pronoun standing for 
the preceding noun The fifth word gives another name, Aditi 
to that shakti. The sixth word confirms that name- This is 
the significance of the words of the aphorism while .its purport 
runs as follws. . 

The Purport op the Aphorism. 

By the combination of the shaktis of Kasyapa and Vata- 
skandha mentioned above, a certain shakti by name Srushti 
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Garbha came into existence This shakti is described as Aditi 
in tho sbastras by the learned. This is the purport of this 
aphorism. 

Aphorism 44. 

Garbhas (are) seven. 

The Commentary. 

In the previous aphorism, Shakti Garbha shakti was dealt 
with. The varieties of Garbhas, will bo briefly described in this 
aphorism. 

There are two words in this aphorism. The several garbhas 
are mentioned by the first word. The nu nbor of those Garbhas 
is given by tbe second word. This is what the words of the 
aphorism signify while its general sense is as follows. 

The general sense op the aphorism. 

Shastras declare that the said Aditi shakti oontains seven 
garbhas which are the souroe of creation of the entire universe. 

Those Garbhas are : — 

1. Kala Garbha, 2. Vidyut Garbha, 3. Bhuta Garbha, 
4. Ritu Garbha, 5. Sheeta Garbha, 6. TJshna Garbha, 
7. Kirana Garbha. 
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Aphorism 46 

By the combination of the Shaktis of Kasyapa and the 
Bhutagarbha of Aditi, the five rays of Bhutas or elements came 
into existence- 

The Commentary 

The origin of the seven garbhas of Aditi was traoed in the 
previous aphorism. Now the origin of the five Bhutas or ele- 
ments will be described in this aphorism. 


There are three words in this aphorism. The first word 
mentions the rays of Bhutas or elements. The second word 
gives their number namely five. * The third word points out 
their origin viz ,*the combination of Kasyapa and the Bhuta* 
garbha of Aditi. This is the meaning of the words of the 
aphorism while it? general sense is as follows: — . 

The General Sense of the Aphorism. 

By the mutual contact of Kasyapa and the Bhutagarbha of 
Aditi, the five rays of Bhutas or elements in the order of Akasa 
came into existence from out of the latter viz-, the •Bhutagarbha 
of Aditi, This is the general sense of the aphorism and the 
explanatory meaning follows- 
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The Explanatory meaning. 

The creation of bhootas or elements as expounded in 
Srushti Vilasa is here explained, thus. 

, The Eternal Sruti by its sentence, ‘The Parabrahman 
ideated that He should expand and appear as various phenomena 
of the Universe’ speaks of the Shakti of His volition for creation. 
It is this Shakti of volition of Parimatman that is called 
Mulaprakriti and Upadbi to Atman by the learned in Shastras. 
Again the benevolent Shruti by its passage, ‘He saw, etc.,* points 
out Brahman’s Shakti of seeing or thinking. That which is 
spoken of by the Sruti as Ikshana Shakti or fcho power of seeing 
or contemplating, is said to be the brilliance or glory of Atman, 
by the learned. On the other hand that which is styled as the 
Power of volition for creation by the Shruti is termed dark- 
ness by the wise- Thereupon the Prakrit! Shakti getting 
agitated by the power of seeing or contemplating, assumed the 
two forms namely Samashti or macrocosmie power and Yyashti 
or rnicrocosmio power, for the propagation of the Universe. 
Of these two the aggregate or macrocosmie power naturally 
remained in Paramatman eternally, inseparably and unattached 
just as the lotus-leaf in water- Similarly, that whioh is oalled 
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Vyashtj Shakti in Shastras and which is dark in nature, com- 
bining with the image o f raramatman got split up into three 
divisions on account of the unequal parts of Satwa, Raja and 
Tama Gunas and remained naturally and inseparably in Para**- 
matrnan just like the Samashti Shakti- For the sake of the pro- 
pagation of the Universe thereupon Parameswara attracted His 
power of volition for creation quickly and mixed it with the 
power of seeing or contemplating. Then the Srushti Sankalpa 
Shakbi assuming three parb3 on account of its three gunas, gradu- 
ally enveloped the Lkshana Shikti existing within it. It is this 
envelope or orb that seekors after ‘Brahman oall as Thrayee 
Mandala or the orb of Thrayee and Aditya Mandala, or the orb 
of Aditya. Thereupon the Ikshana Shakti of Parameswara 
which is in the form of Chit assumed the form. of lliranya 
Garbha on account of the Upadhi of Aditya Mandala- Mention 
has been made of Hiranya Girbhaac the beginning of this 
shastra and it isjto be noted here that the same Hiranyjt G-arbha 
is delineated here in rather a vivid manner. Then this Hiranya 
Garbha, the Lord of Creation created the globe of Kasyapa from 
out of a fraction of His own brilliance, for the sake of propaga- 
tion of the Universe. Again He created Adi$i from the Shakti 
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of Adityawho is extraordinarily splendrous and who is Upadhi 
to Him. The Adifci Shakbi then being attracted by Kasvapa 
enveloped him and bore the seven creative garbbas. By the 
combination of the seven garbhas of Aditi and of Kasyapa, the 
creation of Universe in the order of Pancha Bhutas or the five 
elements, naturally takes place. 

The oirigin of the five elements is described in the said 
Srushti vilasa as follows- — 

It has already been observed [that creafcio.fi fcakes place 
commencing with the five elements. These elements are, Akasa, 
Vayu i* e., air, Agni i.e. fire, Jala i. e., water and Prufchivi i. e., 
earth. Shasferas proclaim that these five elements are the five 
beams of the solar globe of Kasyapa. The origin of these five 
beams is this. 

By the friction 'of the powers of the rays of Kasyapa solar 
globe and of Bhutagarbha of Adifci, the‘ Bhufca Kirana of 
Akasa, which is very subtle in nature, which is coupled with 
Bound and which oonsists of the ten characteristic powers* 
came into existence. Of these two powers i. e. power of 
the rays of the solar globe of Kasyapa and that of Adifcigarbha, 
the power of Kasyapa is known as Akasa. This Akasa is 
described as the vacant space or the pewer that is the support 
of all creative work*. On the other hand , the part of Aditi shakti 
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is said to be the sound of Akasa, This sound being induced and 
aided by the Ikshana shakti and Srushti sankalpa shakti of 
Atman assumed the shape of the Universe- It is described by the 
learned in shastras as the Yivruta or Expanded Form of Brah- 
man. By the combination of this Sound and Akasa, Vayu or 
air having two- characteristic gunas of Sound and Touch and 
thirteen characteristic powers or qualities, came into existence. 
Then by the combination of the powers of sound and Touch of 
air, Agni or firs with three gunas, namely, sound, touoh and form 
and with the eight characteristic powers, emanated- By the coin' 
bination of the powers of the sound, touch and form thereupon, 
water which has the four gunas viz- sound touch, form and 
liquidity which is both visible and invisible in form, which is 
very pure by nature and which possesses the five inherent powers 
or qualities, evolved. Afterwards by the combination of the four 
gunas of water, earth with its five gunas viz: sound, touch, form, 
liquidity and * smell and with the fifteen characteristic powers 
came into existence- 

Thus the learned declare in shastras that the .five Bhuta- 
kiranas or rays ‘of Ka^yapa are the five Bbutas or elements. In 
short it is to be noted that these five elements constitute the pure 
and primary seeds of the Tree of Universe. This is what Srushti 
vilasa says on the point. ’ 

Shakti Sarvaswa enumerates the characteristic powers of 
eaoh of the five elements mentioned above and they are tabu- 
lated hereunder. 
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I. The Shaktis-of Akasa. 

<■ 1. The Shakti of Sound,* 

2. ,, Accommodation, 

3. „ Subtlety, 

4. „ ,. Pervasion, 

6. , „ Invisibility, 

6. ,, Adhishtana or support, 

7. „ Firmness or eternity, 

8. „ Untouchability (beyond the sense of 

touch), 

9. „ Incomprehensibility, 

10. „ Immeasurability. 

.These are the ten characteristic powers of Akasa. 

II. The characteristic Shaktis of Vayu or air are 13 and 
they are : — 

1. The power of Sound, 

2- „ „ Rapidity, impetuosity or force, 

3. ,, „ Shaking, 

4. „ ,, Friction, 

5. „ „ Cutting, 

6- ,, „ Pervasion, 

7. , ,, „ Vitality or life-giving energy, 

8. „ ,, Flowing in floods, L 

9. „ * „ Coldness, 

10. „ ,, Fluidity, 

11. • „ ., Solidity, 

12. „ Heat, 

13. „ „ Touoh. 

These are the inherent powers of Air. 
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III. The characteristic poivers of Fire Are 8 and they are :- 
1. The power of Heat, 


2. 
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Sound, 

3. 
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Motion, 

4. 

y> 

ft 

Form or shape, 

5. 
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Luminosity, 

6. 
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Flames, 

7. 

fy 
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Burning, 

8. 

ft 
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Cooking or ripening, 

These are the natural 

powers of Fire- 

IV- The characteristic powers of Water are : 

1. 

The power of Sound, 

2. 
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Form, 

3. 
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Liquidity, 
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Touch, 

5. 
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Coldness, 
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Bapidity, 

7. 
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Floods, • 

8. 
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Friction, 

9. 

ft 

ft 

Swelling or expansion 

10. 

)f 

ft 

Jumping. 


These are the 10 oharaoteristio powers of Water. 


V. The inherent powers of Earth are 15 and they are:— 

1. The power of Sound, 

2. „ „ Liquidity, 


3. 

4. 

5. 


** 
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Touch, 

Form, 

Odour, 
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6. ,, „ Hardness, 

7. „ „ Wetting or drenohing, 

8. „ ,, Attraction, 

9 >, „ * Tossing, 

10. ,, ,, Expansion, 

11. „ » „ Vomiting or expelling, 

12. ,, ,, Firmness or stability, 

13. ,, „ Nourishing, 

14. „ „ Destroying, 

15. „ Melting. 

These are the characteristic powers of the 5th element viz. 
the Earth. 

Thus ends the explanatory and technical meaning of this 
aphorism. 

Aphorism 46 

Similarly by the combination of Kasyapa and Kiranagar- 
bha, the seven rays suoh as Aroga emanated. This is the 
aphorism. 

The Commentary. 

The process of emanation of the ive elements was given in 
the previous aphorism and the origin of the seven solar rays 
suoh as Aroga will be traced in this aphorism. 
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This aphorism consists of five words, The first word gives 
the analogy of the order of emanation of the five elements. The 
second word mentions the names of the seven rays, Aroga and 
so on. The third word points out the seven rays. . The fourth 
word refers to Kasyapa and Kiranagarbha of Aditi* The fifth 
word speaks of the friction of Kasyapa and Kiranagarbha of 
Aditi. This is what the words of the aphorism. import and its 
purport now follows- 

The Purport of the Aphorism 

By the friction of Kasyapa and Kirangarbha of Aditi, the 
seven rays such ns Aroga and so on of the glorious Solar globe 
of Kasyapa emanated themselves in the form of globes or orbs. 
The names of these seven rays are .given in the Yajuraranyaka 
Sruti and they are : — 1. Aroga, % Bhraja, 3- Patara, 4« Patanga, 
5. Swarnara, 6. Jyotisheeman, 7* Vibhasaka. 


■WW I Rflft I : 


The passages of sruti determine that thege soven rays are 
the seven solar globes. Shastras further expound that the pro-, 
oess of the entire oreation of the U niverse is to take place only 
by means of these seven Suns. 

Thus ends the 46th aphorism. 
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Aphorism 47. 

By the attraction of that power the establishment of both 
of them took place in it. This is the aphorism. 

The Commentary. 

The origin of the seven Suns was dealt with in the previous 
aphorism and the establishment or fixture of the said five 
bhutas or elements and of the seven Suus will be treated in this 
aphorism. 

There are three words in this aphorism. The attraction 
of the Shakti of Vataskandha is pointed out by the first word. 
The establishment or fixture of the five bhutas or elements and 
of the seven Suns is named by the second word- The third 
wordjsuggests Vataskandha. Having thus given the meaning 
of the words of the'aphorism we shall now deal with its general 
sense. 

The general sense of the aphorism. 

By the attraction of the power of Vataskandha referred to 
in one of the previous aphorisms of this work, the fixture of the 
said five elements*suoh as Akasa and of the seven Suns such as 
of Aroga took place in that Vataskandha without connection 
each with the other. 
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Aphorism 48 . 

• 

Afterwards by the combination of the" two Shaktia count- 
loss oreative forces emanated in that Vataskandba from its 
Koormapitha up to Kasyapa Mandala- 

The Commentary. 

Having explained the situation of the five elements suoh as 
Akasa and of the seven Suns such as Aroga in the previous 
aphorism, we shall now deal with, the creative forces for the 
propagation of tlje Universe in this aphorism. 

There are seven words in this aphorism. The firat word 
shows the context # . The second word declares what ‘happened 
next. The third word names the combination .of the Shakti of 
Yataskandha and of the Solar globe of Kasyapa. The fourth 
word refers to Yataskandha The fifth word is an adjeqtive stating 
that the creative forces referred to in the nqxt word are 
countless in number. The sixth word demonstrates the oreative 
forces that camo-into existence. The seventh word gives the direc- 
tion or locality where those forces emanated. This is the meaft-, 
ing of the words of the aphorism while its purport runs ate follows. 
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The purport op the aphorism. 


By the combination of the two Shabtis of the said five 
element: such as'Akasa and of the seven Suus such as Aroga, 
count o native forces, which are very peculiar by nature, 
which are the primordial seeds of creation and which are all 
faced came into existence in that Vataskandha from its Koorma- 
pitha up to its Kasyapa Mandala. This is the purport of the 
aphorism • 

Aphorism 49 . 

By their combination Sh$kti Panjara came into existence. 
This is the aphorism. # 

The Commentary. 

The origin of the creative forces was traced in the previous 
aphorism. Shakti, Panjara which oame.into existence for the 
proper conduot of creation will be described in this aphorism. 

There a,re two words in this aphorism. Combination of 
the Shaktis is .pointed out by the first word and Shakti Panjara 
(whiob is the result of the said combination) is named by the 
second word. Having given the meaning of the words of thef 
aphorism we shall deaj with the general sense of the i^horisiup 
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The general sense of the aphorism* 

By the intercourse of the said creative forces in opposite 
circles, Shakti Panjara whioh conducts the work of creation came 
into existence as a result of that combination. 

There are several things to be explained here. Rearing the 
space they occupy we shall cut them short and deal with only 
a few essential points according to Maharshi Parasara, who 
describes the said Shakti Panjara in a vivid and authoritative 
manner in his work, Anda Kaustubha. From that Shastra 
we shall extract a few verses, which deal with the Shakti 
Panjara and whioh are necessary here and explain their purport 
for enabling children to understand their meaning. 

In the ninth chapter of Anda Kaustubha, Maharshi Para- 
sara says as follows: — 

In Shastras five different names of the five elements are 
given and they are Akasa, (Ether), Vayu or air, Agni or fire* 
Ambu or water and Bhuvana or earth. Similarly the names of. 
the seven Suns are also given in accordance with the Sruti and 
they are Aroga, Bhraja, Patara, Patanga, Swamara, Jyotiahee- 
man and Yibhasaka. These five elements and the seven Suns 
oontain within themselves various and variegated foroes whioh 
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are in the form of seeds of the creation of the Universe. Out of 
these countless Shaktis there are some which are of primary 
importance for creation. The number of such principal forces 
will be given here according to the mathematical calculations 
by Yalmiki which we consulted several times very oarefully. 
And that number is found to be this: Fifteen Sagaras, twenty- 
seven Kharvis, twenty-five Nyarbudas, sixteen Arbudas, forty- 
five crores, seventy-two lakhs, fifty-two thousand and nine 
hundred. It is said that in each of the said five elements the 
above number of Shaktis are inherently and inseparably present. 
Similarly the number of the principal forces of* creation of the 
Universe which are naturally present in each of the said seven 
Suns will also be given here, after minutely calculating the same 
*.n accordance with the said mathematics. And that number is 
jhis: One thousand MahaPadmas, one hundred Maha Kshonis, 
jighty-eight.Maha Sagaras, twenty-five Sagaras, one hundred 
Mab& Kbarvaa, fifty-eight Kharvas, thirteen Nyarbudas, sixty- 
sight Arbudas, twenty-one crores, forty- five lakhs, ten thousand 
and eight hundred. It is said that in each of the said seven 
iuns the above number of principal creative forces are naturally 
present. By the combination of the creative forces of these 
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five elements and of the seven Suns tho wonderful Shakbi Pan* 
jara oame into existence. • 

For the propagation of the Universe thereupon six different 
Angas or limbs also oame into existence from Koorma Pitha 
up to Kasyapa Mandala in order, in accordance with the will of 
the Lord Almighty. The names of these limbs or parts are 
given in the Shastras in order and they are Kcforma, Vatftr 
skandha, Sesha, Diggaja, Aditi and Kasyapa. These are Said to 
be in Shastras the six parts of Shakti Panjara. Of these six parts 
the three viz., Diggaja, Aditi andKasyapa are said to be bright 
in nature while the other three viz., Koorma,; Vabaskandha and 
Sesha are said to be dark in nature. 

By the attraction of the aforesaid upper half of Brahmahda 
thereupon, the Shaktis of Prakasha Garbha rose above of their own 
acoord naturally And spread forcibly from Madhya or middle Ken- 
dra to Oordhva Kendra Garbha, in order. Similarly the Tamo 
Garbha Shaktis being attracted by the Lower half of Brahmanda 
went down and spread forcibly from Madhya or middle Kendra to 
the lower Kendra Garbha. The seven Suns such as’Aroga include 
all the forces that spread from the middle Kendra up to the upper 
Kendra of the Shakti Panjara in order and remain in their res- 
pective places. In the same way the five elements also , include .al] 
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the downward forces that spread from the middle Kendra up to 
the lower Kendra and remain in their respective places There- 
upon the Lord of the Universe- thought of creating the inert 
Universe first and for this purpose He took up the five' elements, 
broke up each of them into five divisions and by means of the 
elements thus divided He created the entire moveable and 
immovable Universe within that Shakti Panjara, by the help 
of His own Maya Shakti. 

Thus ends the 49th aphorism. 

Aphorism 50. 

Creation takes place by means of solar rays of the two 
kinds viz., Chit and Chaitya. 

The Commentary. 

In the previous aphorism how Shakti Panjara emanated 
was described and in this aphorism how by means of the two 
Shaktis viz., Chit and Chaitya ereation takes place will be dealt 
with. 
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This aphorism is divided into three words. Creation of the 

Universe is pointed out by the first word ; Solar rays by the 

second word and the different Shaktis of the Solar rays by the 

third word. Having thus given the meaning of the words of 

the aphorism we shall now explain its purport briefly. 

• 

The purport of the aphorism. 

» 

The Shaktis of the rays of the seven Suns mentioned above 
are by nature of two kinds via., Chit and Chaitya. Of these two 
kinds those Shaktis which, by the attraction of upper Dhruva, 
are naturally facing upwards, are said to be Chit Shaktis. On the 
other hand those Shaktis which by the attraction of the lower 
Dhruva are naturally facing dowhwards, are said to be Chaitya 
Shaktis by the learned. Of these Chit and Chaitya Shaktis, the 
existence of the latter is dependent upon the five elements, while 
the former viz., the Chit Shaktis depend upon the 'Solar rays for 
their existence and are solely meant for the propagation of 
the Universe. Further those Shaktis which are dependent upon, 
the five elements for their existence are said to kfe • Jada or « 
inert Shaktis by the wise. On . the other hand Chose Shaktis 
which exist under the influence of Atma Shakti in the solar 
rays, are said to be by the learned ‘Chaitya Shaktis’- 
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Thereupon Parameswara desirous of creating the Universe 
pursuant to His volition attracted the five elements in the order 
of Akasa for the purpose of oonduoting the process of oreation and 
divided eaoh of them into two halves. Keeping the first halves of 
each of these elements, He divided eaoh of the other halves into 
four parts (so that eaoh of these divided parts was one-eighth 
of the whole element). For the propagation of the Universe He 
then picked up the first half of each element in turn and added 
to it the foun i parts of the rest of the elements other than that 
particular half element. By this the five elements are said to 
have undergone the prooess known as Panohee Karana. In other 
words, by the addition of the four i parts of the four elements to 
the half of a particular element other than the i part of that parti- 
cular half element) each element becomes one whole i.e., H-4(i) 
parts. Thus eaoh of these five elements which includes a fraotion 
of all the elements other than that particular element is said to 
be a mixed element, each being a mixture of all the five elements. 
Thereupon the Lord Almighty by combining the Shaktis of the 
five elements whioh had undergone the process of Panohee 
Karana and the Atrna Chaitanya Shaktis or the functioning 
forces of Atman, oreated this vast Universe pursuant to His 
former volition. 


The Universe thus oreated on aocount of its being motion* 
less andinert or ignorant had in itself neither the capacity of 
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functioning nor of being active. The Paramatman who is 
beyond Maya therefore looked at such a Universe and thinking 
deeply to render it aotive and capable of proper function and 
for this purpose - reoollecting His Chit Shakti present in the 
solar rays, attracted i* by His glory and mixed it in that inert 
Universe. By this the Universe was replete with the quality of 
activity as well as,of the oapaoity of functioning of its own 
accord. 

Thus in the first Chapter of this Arasu Bodhini Shastra it 
has been proved, on tbe authority of the Shruti, that the Sun 
is Adhishtana or support (of the Universe), that he is identical 
with the Atman and that he is the creator of the Universe. This, 
is the gist of the first Chapter. It has therefore been 
established that the management *of the function of creation 
pertains to the SYin himself. Thus ends the first Chapter (whioh 
ia authorized by the sentences of the Shruti) of Amgu Bodhini 
composed by Bharadwaja. 

End of the First Chapter/ 
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